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Europe asks : Who is Shree Krishna 

LETTERS WRITTEN TO A CHRISTIAN FRIEND 

THE DOCTRINE OP AVATAR 

LETTER I 

The earliest iiiention of Shree Krishna is to 
be fovind in the Rig- Veda, the oldest x^ecord 
not only of the Hindus but of the whole Indo- 
Aryan family of peoples, who, as you know, 
are believed to include almost all the great 
races of modern Europe also. This Krishna 
is a Vedic rishi or seer*. He is described as the 
«on of one Ghora Angirasa. Scholars pi'csume 
that this Krishna of the Rig- Veda was a 
non-Aryan bard or secw, and the inclusion of his 
hymns in the Vedas indicates a very eai'ly peidod 
of Ai’yan and non-Aryan race-fusion in India. 
But the generality of the Hindus do not 
know this Krishna, the son of Ghora Angii^asa. 

SHREE KRISHNA IN THE MAIIABHARATA 

The Shree Krishna who is worshipped by the 
Vaishnava Hindus all over India is a prominent 
figure in the gi’eat Sanski’it Epic, the Mahabharcita. 
He is regarded by our people as an avatar or 
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wliat you would call an incarnation of (xod. 
But the English word incarnation conveys 
a veiy imperfect meaning of what we understand 
l)y arafar. Tli(> root meaning of the two words 
is different. Tncarnation is from ‘eariiis’, flesh. 
abafai is from which means down, an<l 

^faran' to come. Avaiar means, thus, tliat which 
has come down. You read in Matthew that the 
Spirit of the Ijord Mcscended’ upon Jesus imme- 
diately after his l)aptism by John the Bajhist. 
The Hindu will say that l)efor(‘ his bajhism 
Jesus was only a natural man. It was only 
aftei* lie was baiitised and the Sj>irit of the Ijord 
descended on liim, that he l)eeame an araf(u\ 
The concept arafar, 3y:>u will tlius see, is much 
broader and indeed more universal, so to say, 
than what is understood by tlie term incarjuition, 

HINDU DOCTRINE OF AVATAT? 

When, therefore, I tell you that our peo]ile 
regard Sliree Krishna as an arafar^ you must not 
tliink that he is the only incarnation in 
Hinduisni. To the Hindu, from one point of 
view, tlie entire univeisc^ is a. process of 
Divine Descent. Your people speak of the 
descent t)f man. My people speak of the d(?scent 
of the whole creation. Indeed, wo have no word 
corresponding to the Englisli word creation. 
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Creation is derivocl from Ijatiii 'creo% to make 
out of nothing. But the logical mind of the 
Hindu never could conceive the production 
of aiiytliing from jiothing*. You know the Latin 
saying ex nihilo nihil fit — out of nothing proceeds 
nothing. AVe have a (‘orrcsponding Sanskrit 
dicitum ‘Na'sato Sajjayate' ( ) from 

that whicli is not, tliat which is can never come 
in to being. Hindu tlionght , t lierefoie, never 
believed in what is called creation in English. 
AVhat then, is the origin or caus(‘ of tins 
world-process ? 

THE PaOJVLKMS OE (H^EATION 

(teneralising from ujiiversal experience, 
Hindu tiiouglit [posited a dual cause' behind (‘very 
etlect. One is called tlie eflicient cause : and 
the other, the rnatei’ial cause, '^fhe potter, for 
instance, is the (‘ifieient. cause of the ])ot, wliile 
the clay, whicli he places and turns upon his 
wlieel, is the material caus<‘ of it. Soni(‘ schools of 
Hindu thouglit, following tin* logic of this 
universal sense-ex [)(*rien(;e, have |)osit(*d a- dual 
cause at the liack of this universe, namely, 
the liord or Isirara { literally, the Dircator ) who 
is the efficient cause, and pjimordial matter or 
atoms, which are the material cause of it. Both 
Ood and matter are here viewed as <to-eternal 
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anrl co-existent. But others, and they form 
the majority of our people, have rejected this 
dual origin of the universe as a logical fallacy. 
They say that the First Cause must be absolutely 
One and Self-sufficient. It cannot depend upon 
anything else for producing the effect. To 
postulate any manner of duality in the First 
Cause would be to destory its claim and character 
as the First Cause. This duality would demand, 
by its own logic, a Third through which the 
two elements of this so-called First Cause would 
stand related to each other. Without it there 
could not bo any rational relation between the 
Efficient and the Material Cause of the 
universe. 

The potter and the clay stand in a certain 
relation, for instance, in the production of the 
pot. But every relation implies first, two or 
more factors of relation ; and second, a principle 
of relation. This principle holds both the 
factors together and renders their mutual 
co-operation possible. If, therefore, we accept 
the Ijord as the Efficient Cause of the universe, 
and Atoms as its Material Cause, we shall have 
to find a Third which holds together both God 
and the Atoms, and thus renders their mutual 
co-operation possible. This Third must be 
simultaneously both in the Lord and in the 
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Atoms, and must, therefore, at the same time 
stand outside either of tliese two. That Third 
would be the real Ultimate Cause of which both 
the Lord and the Atoms are parts or limbs, so 
to say. The stern logic of thought has, there- 
fore, forced us to dismiss all dualistic theory 
of the origin of the universe and proclaim 
Brahman or the Ultimate Reality as both the 
Efficient and Material Cause of this world- 
process. 

In the beginning ( we thus read in the 
Upanishads ) the True alone was, my beloved, 
the One-without-a-Second. Nothing else was that 
moved in this moving world. And He thought 
within Himself, I desire to be many ; and 
He became mau)^, both this and that, both 
truth ( or realitj^ ) and untruth ( or appearance ), 
both that wliich is according to law and that 
which is not according to law. The One- 
without-a-Second multiplied Himself for the 
purpose of bringing forth this universe. This, 
briefly, is the dominant Hindu explanation of 
the world-process. 

HINDU ^‘pantheism” 

At one time European Christian thinkers 
used to summarily dismiss this Hindu thought 
as pantheistic. But the rjuestion is, — call it 
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pantheistic or pot-tlieistic to use a caustic 
Emersonian word — is this view of the world 
true or false ? Is, what you call God, really 
the First Cause, or is He only the Master- 
Builder or Architect of this universe ? Did 
He fashion this wonderous fabric or structure 
of the universe with the help of some outside 
material, or did He produce it out of Himself ? 
This is the crux of the whole problem. If 
you say that He is the First Cause, then 
this world-process must have proceeded from 
His own being and must have been fashioned 
out of His own sul)stance. '^rhere is absolutely 
no way out of this conclusion. 

THE DOCTRINE Oh^ WORD 

In fact, even your Bible does not support 
any dualistic origin of the universe. There 
is no mention of any outside material which 
was used by God to fashion this universe. 
Whatever Avas produced Avas produced by the 
Svord’ of God. ^^God said, let there be light, and 
there Avas light.” In this Avay, by only saying 
let this be so. He produced everything. It means 

that this world is only an expression of the Avill 
of the Lord, a revelation in time and space 
of His Idea. And is not His Idea really 
Himself ? Can you separate the thinker 
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from his thought, tlie creator from his 
creation ? In the Fourth Gospel yon find a 
clearer exposition of this truth. the 

beginning was the AV^ord, tlie AVord was with 
God, the word was God.*’ It is this AVord 
of God which was with Him From eternity to 
eternity, which created all things, not really 
out of nothing, but out of its own Self or 
Substance. The world-process is, tlierofore, J’oally 
a process of the AVord becoming flesh. 

The Hindu view is not ditl'ei*ent from this 
Biblical interpretation of the world-process. In 
the beginning was the True alone. And to shut 
out all suspicion of duality here, our scriptures 
declared that this True or /Hat or Beality was 
One-without-a Second. And it is this Ultimate 
^Prutli or Reality, vvliich is being progressively 
manifested in and through the world-process. 
This Reality is both the Efficient and the Material 
cause of the universe. 

THE DOCTRINE OF 15UA11MAN 

Our word for this Ultimate Reality, as you 
know, is Brahman. The entire doctrine of this 
Brahman is built upon univei'sal human 
experience. This experience establishes three 
prominent facts : first, we see tilings that were 
not in existence at one time, come into 
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existence at another time ; second, we see 
things that thus come into existence continue 
to exist for a time ; and third, we see things 
that exist at one time, pass out of existence at 
another time. This universal experience raises 
the question : whence does that which was not^ 
come to be ; how that which is continues to be, 
and where does that which disappears from the 
plane of existence go ? And the answer of 
Hindu thought to these triple questions is — 
BRAHMAN. Everything has proceeded from 
Brahman. Everything is sustained by Brahman. 
Everything moves towards and finally enters 
into Brahman during the state or stage of 
ultimate dissolution. Nothing, therefore, is 
outside Brahman. Nothing independent of 
Brahman. Brahman is everything. Everything is 
Brahman. Brahman is undivided and indivisible 
unity. Brahman exists in everything in His 
perfection and unity. He is as perfect in the 
atom as in the universe, as Emerson said. You 
cannot say a smaller part of Brahman is in a 
hillock and a bigger part in the Himalayas. 
You cannot say tliat a tiny part of Brahman 
is in the brilliant drop of dew on the lotus-petal 
and a larger and practically immeasurable part 
is in the blue expanse of the ocean’s heaving 
bosom. 
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You will recognise the strange paradox 
concealed under this Hindu doctrine of the 
Ultimate Reality or Brahman. This Brahman 
is simultaneously in and outside everything. 
You may, therefore, say with equal truth that 
Brahman is everything and that He is none of 
these things. This is not really pantheism. 
True pantheism fancies God to be everything. 
Or, to put it the other way about, every 
particular object is God. The logic of this 
pantheism is polytheism. There are as many 
gods as there are particular objects. But this 
is not the position of the Hindu philosophy of 
Brahman or the Absolute. When the Hindu 
says that everything is Brahman, he moans at 
the same time that none of these things is 
Brahman. Everything is Brahman in its essence 
or oiisia^ as the old Christian theologians Avould 
say. But nothing is Brahman in its appearance 
or hypostatis, in its manifestations or in course 
of its cosmic evolution. This evolutionary 
process means the progressive revelation or 
realisation of an Idea. This Idea is, therefore, 
less revealed or realised at one stage or in one 
object and more revealed or realised in another 
stage or another object. The Idea, though 
present in every object and stage of this process, 
is not fully revealed or realised in any. There- 
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fore, it may be very well said that this Idea 
is both in eveiwthing and in nothing. This 
apparent paradox sums up the truth about 
Braliman or the Absolute, as it lias Iieen 
apprehended from of old by our people. 

HINDU DOCTRINE OF AVATAR OR INCARNATION 

The Hindu doctrine of incarnation or avatar, 
as we would prefer to call it, lias been built 
upon this doctrine of Brahman or the Absolute. 
This Brahman, as I have told you, is at once 
both tlie efficient and the material cause of 
this universe. This universe is, therefore, a 
manifestation of Braliman. Every manifestation 
presupposes a state of the unmanifested. This 
universe lias existed in Braliman from liefore 
the birth of time in its unraanifested state ; 
just as, for instance, a thought exists in 
the mind of tlie thinker before it is put in 
words and uttered or written. Every thought 
is a self-revelation of the thinker. Even so 
this world of matter and man is only a self- 
revelation of Brahman. Brahman exists beyond 
and above this world-process. The self-revelation 
of Brahman in and through this world-process 
may very well lie called, therefore, an act 
of descent. Brahman comes down, so to say, 
from His super-cosmic position, in seeking to 
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reveal Himself through this cosmic process. The 
whole world-process is, therefore, a process of 
the descent or aratar of the Lord. It is 
what you might very well call a process of 
Divine Incarnatioii. If you accept this view, 
as almost every Hindu does, matter will cease 
to be in your view mere material but Avill 
be revealed in 3’our thought as tlie spiritual 
perceptions of the Lord materialised : and 
man will stand out before you as the Spirit 
of (rrod incarnated. This, in a nutshell, is our 
view of both world and man. 

COUNTLRSS AVAT.AHS 

l^he Hindu believes, therefore, not in one 
but in endless arafars or countless incarna- 
tions of the Lord. Many avatxv^s appeared 
in the past. Majiy more will api)ear in tlie 
future ; because the world-process has not 
reached its final perfection or completion as 
yet. It never will reach its end ; l)ecause that 
which this process has been seelving to reveal 
and realise is Brahman or the Infinite Himself, 
wliich knows no ending. In Christendom 3^011 
have heard onl}- of one incarnation, namel}", 
Jesus Christ. In Him alone Avas the Word 
made flesh. But our sacred books speak of 
many" incarnations. One of these books, the 
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Bhagabata, which is in a special sense the 
scripture of the Vaishnava Hindus or the 
votaries of Shree Krishna, speaks, in fact, of 
infinite incarnations of the Lord. “Just as 
from some inexhaustible water-basin flow 
innumerable springs of water, each inexhaustible^ 
( it declares ) ; even so from the Lord Hari, 
the Ocean of Light, Life and Joy, proceed 
countless avatars^^ or Avhat you would call 
incarnations. The entire world-process is, thus, 
in the eye of the Hindu an endless procession 
of the descent of the Lord. Shree Krishna 
is, therefore, only one of the Atmtars of Hinduism ; 
and even the votaries of Shree Krishna accept 
and honour the other incarnations or Avatars 
of the Lord. To understand the place of 
Shree Krishna in Hindu thought, you must 
first seize the breadth and universality of the 
general Hindu doctrine of avatar or incarnation. 

SHREE Krishna’s own theory of incarnation 

And no Hindu teacher has given us a clearer 
enunciation of this doctrine than what Shree 
Krishna has himself given in the Bhagabat- 
Geeta. Starting with the Vedantic doctrine 
that all objects proceed from Brahman or the 
Absolute, exist in the Absolute, move towards 
the Absolute through processes of cosmic evo- 
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lution, and finally enter into the Absolute or 
Brahman, the source and satisfaction of all Life, 
Light, and Joy, — the Bhagabat-Geeta declares 
that in this endless chain of evolution or self- 
revelation of the Lord; every object does not 
ecjually reveal His Life, Light, and Joy. Though 
the Lord is present in all His infinitude of Life, 
Light and Joy in all and every object in this 
universe, and, therefore, there is not and can 
never be anj^ qualitative or quantitative varia- 
tion of His Essence or Presence in these various 
objects, there is a necessary variation in the 
measure of His manifestation. Some objects 
reveal Him more and some less. Just as when 
man throws his reflection upon a number of 
mirrors, some clear, some dark and dirty, some 
capable of taking a faithful impression of the 
object before it, others reflecting that object 
in distorted forms ; and as the truth and 
reality of the man’s face and figure remains the 
same, their reflection diftering according to the 
character and quality of the different mirrors, 
so there is a variation in the measure 
of the Lord’s manifestation according to 
the quality and character of the different 
objects of His creation. Some objects reveal His 
Life, Light, and Joy more than others. And, 
though none exhausts that Eternal Life, 



14 EUROPE ASKB : WHO IS SHREE KRISHNA 


Light and Joy, yet those objects that reveal 
that Life and Light and Joy more fully than 
the rest of* their class are regarded as His 
Avatars or Incarnations in a special sense. 

GLASSIFICATION OF AVATARS 

Indeed, Hindu thought developed an elabo- 
rate philosophy of this world-process as a 
descent of the J^ord. In some objects the Lord 
is only partially revealed : these are called His 
Amsas or parts. These reveal not a part of 
the Life, Light and Joy of the Lord, but really 
th(' whole of it, only not in its full but 
in a lesser measure. The dift'oi’ence here is not 
([ualitative, l)ut only ijuantitative. Others are 
described as His limlis or organs. These 
reveal not the full <[uality of His Life, liight 
and Ijove, but only some particular aspects of 
that Ijife, Light and Love. There are other 
objects which reveal the powers and potencies 
of the Lord ; and these cover practically the 
entire creation. In all these various classes of 
the manifestation of the Lord, there aro endless 
differences of more or less : in each class some 
objects reveal Him more tl:an the others. This, 
bricliy, Is tlie theory of Divine Descent or 
avatar^ as it has been developed by Shree Krish- 
na Himself in the Bhagabat-Geeta. Here (Chap- 
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ter X) the Lord classifies all objects according 
to their nature and functions, and then declares 
Himsell to be the highest and most developed 
and perfected individual of each class or 
type. Thus He declare-s : I am the Sun among 
luminaries : I am the Oceau among all reser- 
voirs of water ; I am the Moon among planets ; 
I am Eama among warriors ; I am the Prince 
amone; men : and so on and so forth. This is 
really the essence oi* the (leeta doctrine of 
descent or cwatar. This, iny cliild, is the soul 
of the Ifindii doctrine of avatar- And I have 
l:)een led to enter into those abstruse things hero 
l)ecause unless you are al)le to clearly seize this 
doctrine of Hindu avatar or incarnation, you 
will not bo able to understand tlie real meaning 
and significance ol' the general Hindu belief in 
the incarnation or avatar of Sliree Krishna. 
Because of this universality of the Jlindu doC” 
trine of avatar or iiiearnation, even those Hin- 
dus who do not worship Hhree Krishna as the 
Supreme Lord, find absoltiiely no dilliculty in 
giving honour unto Him as an avatar. And 
because every Hindu, or almost every Hindu, 
accepts the divinity of Shree Krishna, His 
teachings have liad such a profound and uni- 
versal influence over our social and historic 
evolution. But for this fact it would not have 
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been possible for me to proclaim Shree Krishna 
as the Soul of India. 

SHREE KRISHNA THE FULLEST AVATAR 

His faith in the universality of the descent 
or avatar or incarnation of the Lord, enables 
the Hindu to accept all the great Founders 
of religion, like Jesus and Mahommed the 
Buddha and Zoroaster and Moses, among 
the Avata7\H or Incarnations of God, along with 
Shree Rama Chandra, Shree Krishna and others 
who have been deified by his own people. But 
in this galaxy of great world-teachers, he would 
place Shree Rama Chandra and Shree Krishna 
as the highest and most perfect revelation of the 
Life, liight and Ijovg of the Lord ; and, there- 
fore, as His best and highest avatar or Incar- 
nation. Nor will the Hindu admit that his 
preference for Rama and Krishna is due to what 
may be called his pride of race or patriotic bias. 
He thinks he has very good reasons for this 
preference. 



LETTER II 

DIFFERENT CLASSES OF AVATARS 


There are many avatars or incarnations 
recognised by the Hindus. Indeed, as I told 
you in my last letter, Hindus believe in count- 
less avatars. Of these, Shree Krishna is re- 
garded as the highest. An avatar is that which 
reveals the Life, the Light and the .Joy or Love 
of the Lord. Some reveal these Divine qua- 
lities less, some more. Thei'e is thus a differ- 
ence in the character of these avatars, Shree 
Krishna reveals the full Life, Light, and Love 
of the Supreme Being. This is why he is 
regarded as the complete or the highest and 
most perfect avatar. 

There are very minute disquisitions in our 
books on this doctrine of avatar or descent 
of the Lord. It will be tiresome, and at the 
same time not very profitable either, to carry 
you through all these disquisitions. The 
modern mind will dismiss a good deal of 
these as metaphysical or logical acrobatics 
and scholastic hair-splitting. We need not, 
indeed, worry ourselves over these mysteries. 
It is, however, necessary for a clear and cor- 

^ Asiatfc Socicfy Calcntt» 



18 EUHOPE ASKS : WHO IS SHREK KRISHNA 

rect understanding of our thesis that we should 
get a broad view of the general outlines 
of this doctrine. 

Innumerable are the avatars of Hari, the 
ocean of Life,. Light and Joy or Love, thus 
says the Bhagabata. There are vast differences 
in character^nd quality among these countless 
avatars. Hindu thought was led to .attempt 
a classification of the avatars. 

TWO ASPECTS OP BRAHMAN : 

I^IRGUNAM AND SAOUNAM 

Avatar., fes I told you, literally means the 
‘descent’ of 'the Transcendent Brahman, the 
Ultimate Reality, which stands eternally beyond 
and above the creative process, into this process. 
The whole creation or the world-process, is 
therefore, a continuous act of the descent of the 
Lord. But though this world is from Brahman, 
and Brahman is both the efficient and the mate- 
rial cause of this world, this world is not 
Brahman. You must constantly bear this fact in 
your mind that Hindu thought, _ its apparent 
pantheistic emphasis notwithst^inding, never 
indentified this world-pix)cess with Brahman or 
the. Absolute. This tirorld,- though it has pro- 
ceeded from Brahman and is being maintained , 
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from moment to moment by Brahman, and 
though it ultimately resolves itself back into the 
the being of Brahman, is yet not the same ai^ 
Brahman. Thought proceeds from the thinker. 
Words proceed from the speaker. Yet thought 
is not the thinker, nor words the speaker. Even 
so though this creation has proceeded from 
Brahman yet it is not Brahman. The thinker 
is greater than his thought ; the speaker is eVer 
beyond the words he utters. Even so is Brahman 
greater than the world, stands beyond and 
above it ; yet Brahman is also in the world. 
The full and complete truth is. Brahman or the 
Absolute is at once both in and above the World- 
process ; Or to use a familiar modern phraseo- 
logy, God is both Transcendent and Immanent. 
In our thought the Transcedent Reality is 
called Nirguna Brahman ; while the Immanent 
God is called Saguna Brahman. 

NO AVATAR OF THE NIROUNA BRAHMAN 

These two words constitute the master-key to 
the mysteries of the Hindu-idea of avatar. The 
Nirguna Brahman admits of no avatar. Brahman 
by itself always means the Nirguna^ or the 
Transcendent Reality. Therefore, the Hindu 
never speaks of the avatar or incarnation of 
Brahman. In Christian theology also, you do 
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not find any mention of the incarnation of the 
Father. It is the Word or Logos which is 
made flesh or incarnated, but not God Himself. 
Bnt the Word is God, the very God of God. 
Christain theologians have sought to explain 
this , identity of God with the Word, as identity 
in husia’ or esvsence. But the Word is different 
from God in hypostatis or appearance. And 
exactly in the same way Hindu thought has 
also sought to solve the problem of creation 
by keeping the Niruguna Brahman entirely 
out of this world-process, and positing the 
Sagu7ia Brahman at its back. This Saguna 
Brahman is also called Tswara or the Lord. 
And all avatars or incarnations proceed in this 
world-process not from the Nirgitna Brahman oi‘ 
the Transcendent Absolute, but only from the 
Haguna Brahman or the Immanent Absolute. 
This is the basis of the Flindu doctrine of 
avatar or incarnation. 

THE DOCTRINE OF DIVINE PERSONALITY 


Present-day rationalism in Europe is inclined 
to dismiss the Fourth Gospel as unworthy of 
serious thought. But, mj^' child, if you really 
care to enter into the mysteries of Hindu 
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thought and speculation, especially regarding 
this subject of incarnation, I would ask you 
to read the opening chapter of this Gospal 
once more with faith and in reverence ; and 
T have no doubt that you will find in it a mine 
of thought of incalculable spiritual value. Mark 
thus, first the words — In the beginning was the 
Word : the Word was with God. Beginning 
here means evidently from before the birth of 
the creative process. But as creation could 
not really have any definite beginning ‘‘In 
the beginning” means really from eternity 
to eternity. The ordinary meaning of 
the word beginning implies the time series. 
But here beginning refers to a state which 
is beyond and above the time series. Beginning 
means before the birtli of time. Time means 
event. Beginning here means, therefore, before 
anything happened. We have the same word 
and the same idea in the text of our Upanishad 
already referred to, which says — The True 
alone was before, my^ beloved, the One-without- 
a-Second. This before means before creation was 


started. For purposes of this creation, the Absolute 
and Transcendent Unity was broken up, by what 
may^ be called an act of self-differentiation, 
into two parts oj’ persons, one Purusha and 


the 


other Prakriti. In the transcendent state 
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Brahman is impersonal. Personality implies 
duality. It is through the necessary dualities 
of our rational, our emotional and our 
volitional life and activities that we realise 
our own presonalities. We feel and 
know that we are we, or, in other words, 
that we are persons, in and through our 
juxtaposition with or difference from or opposi- 
tion to other persons. And the measure of the 
perfection of our consciousness of our own 
personality is determined by the measure of 
the development of the same consciousness in 
those whose personalities standing e,?ver against 
our personality call it into consciousness. The 
Sanskrit concept Pnrtisha corresponds to the 
concept Personality in English. Purusha is 
a Person. But Purmha could never be a 
person unless lie stood against another 
personality. And Pumsha could never be a 
perfect person unless this other Personality that 
stood as his object was as full and perfect as 
himself. Both Puritsha and Prakriti, the primaiy 
duality into which the Transcendent Unity of 
the Absolute or Brahman broke forth, so to 
say, by an act of self-differentiation, for initia- 
ting the creative process, are, therefore, Persons 
in Hindu thought, or, in other words, are self- 
conscious. Consciousness implies thought, and 
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thought implies a thinker or knower and an 
object of his thought or knowledge. And in the 
evolution of the Personality of the Pumsha^ 
Prdkriti has been the object of His thought and 
knowledge, even as in the evolution of the 
Personality of the PrdkHH^ Pwrw.'sAa has been 
the object of Her ( PrdkHti is conceived as 
the female element in this relation and is 
therefore of the feminine gender in Sanskrit) 
thought and knowledge. And it is thus through 
the mutual relations of the personalities of the 
Purusha and Prakriti that the Impersonal 
Brahman really realises His Personality. 

PURUSHA : THE FIRST CAUSAL PERSONALITY 

This Piirmha^ the first Causal Personality in 
the initiation of the creative process, is called 
in our ancient books as the First Avatar, 
All the avatars proceed from this Purusha,, called 
also Iswara or the Supreme Lord, or Director 
ot the Universe. These avatcvrs fall broadly 
into three classes, namely, (1) Gnnaratars 
<2) Yugavatars and (3) L^sehavatars, 

O UNA VAT ARK 

Gunavatars are three, Brahma, Vishnu and 
Maheswara or Shiva. These three are also 
called the Hindu triad who are responsible for 
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the creation, preservation and dissolution of 
this creative process. Hindu thought posited 
three fundamental qualities or gunas behind 
this creative process. One is the quality of 
truth and light and joy. This is sattwa. 

The other is the quality of activity and desire, 
called rajas. The third is the quality of inertia, 
ignorance and darkness, called tamos. This 
last quality is the predominant characteristic of 
the material universe. The second or the 
quality of rajas is the predominant characteris- 
tic of the general animal plane. The first or 
sattwa^ the quality of illumination or reason 
and anandam or bliss that comes from conscious 
realisation of the self, is predominant in the 
pure spiritual plane, and is revealed in saints 
and sages and in all men in proportion as they 
rise to the level of the Divine. There the three 
qualities or giinas are the constituent elements 
of creation. They are the material, so to say, 
by the permutation and combination of which 
this world process is being worked and 
maintained. These three gunas or qualities 
exist in a state of perfect equilibrium in 
Brahman or the Absolute. Tt is through a 
break-up of this equilibrium that creation 
starts. Brahma, the Creative Power or Potency 
of the Absolute, is the aratar or incarnation of 
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the quality of rajas or desire and activity. 
Vishnu, the Power that sustains creation is 
the avatar or incarnation of the quality of 
sattwa or life, light and joy or love or anandamr 
Maheswara or Shiva, the Power that draws 
back the creation into its original form of 
the unmanifested, which means its dissolution 
or resolution, is the avatar or incarnation of 
the quality of tamas or inertia and inactivity. 
These three Gunavaiars are conceived as the 
first emanation from the First Purushavatar, 
Brahma leads, directs and controls the 
generation of things. Vishnu sustains these 
things in their . own nature and leads, 

directs and shapes them to their ideal ends or 
objectives. And Shiva, popularly called the 
Destroyer, loads creation finally to dissolution 
or resolution. This, briefly, is the view cf th(> 
Hindu Triad, which must not be confused with 
the Hindu doctrine of the Trinity. For, I may 
tell you that there is a profound theory of 
what may very well be called the Trinity irr 
Hindu thought also, which beai’s a very close 
similarity to the Ghristian Trinity. But of this 
I must speak another day. T refer to it here 
simply to warn you against confusing the 
Hindu Triad with this Trinity. You will 
notice here that Brahma, Vishnu and 
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Maheswara or Shiva, the Cereator, Preserver 
and Destroyer of the Uuiverse according to 
popular Hindu belief, are not what you would 
call God. They are not names of the Absolute 
or Brahman. They are onl37^ avatm^s or incar- 
nations of the First Purushavatar, These gods 
are, therefore, parts and elements of the creative 
pro.cess, are created, objects, ouly thejr had 
precedence, so to say, of all other created objects 
except the First Purushavatar or what you would 
perhaps call the Son or the First-born of the 
Jjord or Father. 

BRAHMA, THE FIRST O UNAVATAR 

You remember the text of the IJpanishad 
which said : In the beginning the True alone 
was, my beloved, the One-without-a-Second. 
He desired to be many and He became manj’. 
Brahma, called the Creator, the first of the 
Hindu triad, the incarnation of the quality of 
rajas or desire and activity, reall}’^ represents 
the personification, so to saj', of the Primal 
Desire from which the creative process started. 

But this ‘'desire'’ of Brahman to be manj' 
must have had an object. What could that 
object be ? What, in other words, can 
be rationally accepted as the end and 
objective of this creative process ? What could 
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Brahman want ? Want implies imperfection, 
lack of something. But the perfect Brahman 
could not lack anything. Yet when you say 
that Brahman desired to be many, you suggest a 
want. That is the great mystery of this 
creative process. And Hindu thought has tried 
to solve this mystery by referring to a common 
human experience. Men and women love to 
see their reflection on the mirror. Why? 
Because thej’^ desire to see. themselves as the 
object of their own vision. Or, have you 
ever noticed a mother while fondling her baby 
in the ecstatic enjoyment of her Mother Love 
going to her dressing table to see the picture 
of herself as the fondling mother on the 
mirror before her ? This is what lovers 
locked in each other’s embrace also frequently 
do. Love desires to see its owji picture, to 
objectify itself, so to say, for increasing the 
intensity of its own enjoyment. To speak in 
the language of the philosoplier, this desire to 
objectively reproduce their own emotions and 
inner experiences is a necessary process of 
self-realisation. And arguing from this 
universal experience of our rational and 
emotional life, the Hindu declared that the 
objective of the ‘desire” of Brahman to be 
many, or, in other words, to objectiveh’ manifest 
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Himself to Himself is this Self-Realisation. 
But it must not be supposed that without this 
objective self-revelation the Absolute or 
Brahman is imperfect. Brahman is eternally 
self-realised. Why then did He desire to be 
many and become many ? Why has He been 
reproducing Himself upon the mirror or canvas 
of time and space ? The Hindu’s answer to this 
(|uestion is summed up in one word — Leela^ which 
means play or sport. Play is really without any 
outside object. Sport has no meaning or 
purpose except its own enjoyment. And the 
creative process has no meaning and purpose 
except the objective self-revelatioii of the LonI 
for the purpose of self-enjo\mient. 

Brahman, the One-vvithout-a-Second, meditated 
within Himself and desired to be many and He 
became many or initiated this creative process, 
with a view to objectively reveal Himself and 
enjoy Himself as a progressive manifestation 
of Himself. It is like the desire of the 
full-grown oak { if you can fancy the oak 
having any <lesire and self-consciousness j to 
see its own life and growth reproduced before 
its own eyes in the sappling sprouting forth 
from its seed. Or: what we may understand 
better, it is like our own desire to see our life 
reprorlueed before our eyes in our own children. 
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Do we not re-live, so to say, our life in our 
progeny ? That which is full and complete in 
us, so far as it may be, we see slowly growing, 
evolving by degrees in our children. And how 
i\o we enjoy it and feel our own self-realisation 
becoming fuller through this reproduction of 
ourselves in our boj^s and girls ? On this analogy 
Hindu thought tried to understand, so far 
as it may be, the deep mystery of the creative 
process, the act of the Absolute or Brahman, 
the Onc-without-a-Sccond, that whicli is 
eternally self-realised, progressively manifesting 
Himself in and through this world-process, 
simply to enjoy Himself. 

VISlINr : TUK SKCONI) OUN AVATAR 

If this world-process be a vehicle of the 
progressive self-revelation and self-realisation 
of the Eternally Self-Realised Brahman, then 
the Life, Light, and Joy or Love of Brahman 
must be the Regulative Idea in the evolution 
of this world-process. The Life, Light and 
^loy or Love of Brahman constitute the essence 
and substance of what is called the quality 
of sattwa in our language. Of the three 
G unavatars mentioned in a previous paragraph 
of this Letter, Vishnu is the avatar or incarnation 
of the quality of sattica in the Supreme Being. 
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Vishnu, there! ore, is conceived as the sustainer 
of the world-process. The essence and substance 
of this world-process is, therefore, really the 
Pure Life, Light and Joy ox Anandam or 
Love of the Lord. And as this world-process 
is sustained and guided and gradually led 
towards its consummation by the Life, Light, 
and A nandam or Joy or Love or Bliss of thii 
Lord, Vishnu becomes its support and sustainer, 
the one eternal resource of all the various 
forces and potentialities which cany on this 
process from age to age and Stage to Stage. 
These various forces and potencies are therefore 
conceived as avatars or incarnations of Vishnu. 
Just as in Christian thought ijicarnation is 
not conceived as of the Father but only of 
the Word, even so in Hindu thought all our 
incarnations are described as incarnations or 
Avatars of Vishnu, the Sustainer of the universe. 
And the logic of it is, that this world-process 
has for its end and objective the revelation 
of the lafe, Light, and Love or Joy of the 
Supreme Being from whom all objects liave 
come into being, having come into being by 
whom all objects continue to be, and towards 
whom all objects move and into whom all 
objects enter. This world-process is, in other 
words, a process of the progressive self-revelation 
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and self-realisation of the oternally realised 
Life, Light or Reason and Joy or Love of 
the Absolute. 

THE THREE OUNAS 

And Hindu thought has conceived this process 
of the self-revelation of the Lord, which means 
the manifestation in time and space of that 
which is beyond the time series and above 
all spacial relation and conditions, as proceeding 
from inertia, through activity, to joy or anandmn 
and illumination. Of the three gu7im or qualities 
or properties into which the entire universe 
was analysed by Hindu thought, namely, tamm^ 
rajas, and sattwa, the first or tamas or inertia 
dominates the earlier stages of the creative 
process or progression. Creation implies activity. 
Activity proceeds from desire. Activity, and 
its origin, desire are the characteristics of the 
quality of ra>jas. Prom tamas, or inertia, 
through rajas or activity and desire, to sattwa 
or complete illumination and anandani or joy : — 
this, in brief, is the norm and form of the 
creative process as it has been conceived by 
Hindu thought. Like all extremes, tamas mn\ 
sattwa also meet. There is a very great 
similitude between these two gunas or qualities. 
Both are apparently a state of inactivity, but; 
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only apparently, noind, and not really- Tamos 
represents the inertia which is characteristic 
of what we call matter. In the animal world, 
tamos represents the disinclination to exertion 
which is the characteristic of lifelessness. It 
proceeds from fear of exertion, the unwillingness 
to put forth any effort whatever. It is the 
quality, really, of extreme type of love for ease 
in humans. The laz}^ man takes things easy, 
because he cannot make up his mind to exert 
himself for the realisation of his ends. His 
inertia is a veiy low animal quality. In fact 
it is the quality of matter, as I have said, 
and the lowest form of animal life also. 
This inertia bears an external similitude with 
the highest spiritual stage. This spiritual state is, 
however, characterised by perfect illumination, 
which means the consciousness of the Uni- 
versal in every particular, or of BRAHMAN 
in the multiplicity and totality of the universe 
or creation. The man who has attained this 
high spiritual state sees all things in BRAHMAN 
and BRAHMAN in all things, both severally 
and collectively. He lives in a perpetual 
consciousness of God. Not a sparrow can fall 
to the ground unless God wills it. Nothing, 
whether gpod, or evil, as we judge them, can 
happeiK u^dess He wills and peimits it. Gcd 
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fulfils Himself in many ways. He works good 
out of apparent evil. What appears to be 
good and what appears to be evil are 
both spokes in the eternal wheel of the 
Herd, upon whicli He is eternally turning 
and fashioning this universe-process towards 
its own end, which is the ultimate revelation 
of the perfected Life, Light and Love of the 
Lord. These are the characteristics of tlie per- 
son who has reached the highest satfrika 
state or stage of evolution. And the person 
who has attained this high illumination is 
not tioubled by anything. He who has realised 
the anemdam or the joy and love of BRAHMAN, 
from which have all things come, by which 
all things move, — the anavdam or joy that is 
beyond words and beyond even the reach of 
our thought, — fears nothing : so say our 
Upanishads, And such a man finds, therefore, 
the peace that passeth understanding. And 
finding it, he is unmoved by either passions 
or desires or even by the conflicts of good 
and evil in this world. Apparently, therefore, 
such a man lives and moves aiid Ijas his 
being like an automaton. He is like a 
marionette pulled by the uiiseen hand 
of the Lord. This is how, in appearance, the 
quality of and the quality of sattva look 

3 
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"^very much alike. But tliis apparent similitude 
iiotwithstanding, there is a world of difterence 
between the two. It is really the difference 
between matter and spirit^ between the inertia 
of the dead and the stillness of the saint, who is 
lost in deep meditation, wherein all outer sense- 
activities are stopped, the difference between 
darkness and illumination. The world-process 
proceeds from the tamas through the rajas 
to this highest sattvic state. And the progres- 
sive self-revelation of the Lord in and through 
this px'ocess also proceeds, therefore, from the 
iovvest tama^ic to the highest sattvic state. 
The descent or avatar or, what you would call, 
the incarnation of the Lord, the process of the 
Word becoming flesh, in and through the world- 
process, is necessarily conceived, therefore, as 
really an ascent from the lowest taifaasic to the 
highest state. As Drummond has urged 

in his Ascent of Man (if mj^ memory does not 
fail me), what is descent from one point of view 
is ascent from another. The .spirit of tbe Lord 
descends in His creation to help its ascent to 
Him. It is. only with man that the process of 
what Drummond called ascent starts. In our 
thought the process starts with the first act of 
descent or avatar. Every avatar or descent of 
the Lord is sirnultaueously an ascent of His 
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creation towards the fulJness of His Life, Light ' 
and Love. 

And what are called Ytigacatars in Hindu 
thought, represejiting the various stages of the 
Lord Vishnu, the Sustainer of the world-process, 
inark, therefore, equally also the progressive as- 
cent of the world towards Him. This is the 
basic idea of the theox'y of incarnation in Hindu 
thought. 

And Shree Krishna stands highest in this 
incarnation series. But I must explain this 
more fully in my next letter. 
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YrGAVATAKSi 

Foreigners, when they read of the various 
incarnations of the Lord mentioned in Hindu 
books, are naturally impelled to dismiss the 
whole thing as a product of the untrained fancy 
of primitive culture. I sliall not be at all sur- 
prised, therefore, if you find it ver3" difficult to 
understand, much less appreciate, the meaning 
of what are called Ytigavatars in Hinduism. But 
this difficult}^ will be due to the application of 
the forms of thinking, with which you are fami- 
liar, to the interpretation of our thought. You 
must, first of all, therefore, try to free your mind 
of the ideas with which the Christian doctrine 
of incarnation has been generally associated. 
You have been taught to believe that the need 
of this incarnation was to reconcile man to his 
God. Man had sinned against God. The first 
parent had disobeyed the order of his Maker, 
and as a punishment for the disobedience he and 
his progeny for all time to come had been con- 
demned to banishment from heaven or com- 
panionship with God and His angels. Christ’s 
incarnation was needed to expiate this original 
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Sill of our race and to work out a reconciliation 
or atonement with our God. This, briefly, as 
you know, is the popular idea regarding the 
incarnation ol Clirist. To understand the real 
meaning and significance cf this poiDular doc- 
trine of the incarnation of Christ, you have to, 
as you know, go to Judaism. The Jews be- 
lieved in sacrifices. You find it in the Old 
Testament how the Jews rej^eatedly disobeyed 
their Lord Jehova, and as often sought to regain 
his favour by making peace-oflerings to him. 
The first parent had sinned against God by 
disobeying His order ; and mankind had been 
condemned to eternal punishment for it. The 
only way to their reconciliation with their God 
Avas, therefore, according to the Hebrew cons- 
ciousness, through some sort of peace-offering. 
Among tlie Hebrews tlie highest and the purest 
sacrifice and peace-offering and sin-offering was 
the spotless lamb, the first born of the flock. So 
it came to be conceived that the peace-offering 
and sin-offering to God, as an expiation of man’s 
first disobedience to his Maker and Master, 
must be the first-born of God Himself. The Son 
of God came to earth and took human form to 
offer himself as a vicarious sacrifice to expiate 
the sin of man. This doctrine of Christian 
incarnation is evolved thus from the Judaic 
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conception of sin and sacrifice; It I'eceived 
subsequently a new and deeper meaning and 
significance when the early Christians came in 
contact with Greek thought and culture, to 
which Christianity is unmistakably indebted for 
the fundamental doctrine of the Fourth Gospel, 
the doctrine, namely, of the Word or Logos — the 
AVord that was with God, that is the veiy God 
of God — and that has been incarnated in Jesus, 
the Christ. This is how Christ came to be 
conceived as the ^only begotten Son of God’, and, 
as had the familiar text, ‘‘God so loved the 
world tliat He gave^ His only begotten Son” 
for its salvation. In this Christian doctrine of 
incarnation you find thus two powerful thought- 
currents mixed up, and in the light of these 
two great world-thoughts, Hebrew and Hellenic, 
that you have to study and understand the 
true meaning and significance of it. 

The Plindu doctrine of incarnation, or incar- 
nations, more correctly speaking, must similarh" 
be studied in the light of the general thought 
and philosophy of the Hindus. ^ 

As I have already tried to tell yon, to the 
Hindu, the whole world-process represents a 
continuous chain of incarnations. It means 
the process of the progressive manifestation of 
the one Trutli or Reality, the process of the 
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One-witliout-a-Second becoming many. This 
process is practically what we call Evolution 
ij) our time. This evolutionary process is marked 
by three stages ; first, of homogeniety, second, of 
differentiation, and third, of integration. Herbert 
3pencer has made us more or less familiar 
with this fundamental logic of Evolution. The 
ancient Hindus seem to have got an intuition 
of it ages and ages before Darwin and Spencer. 
As I told you in a previous letter, this is really 
the doctrine of our ancient Upanishads. In the 
beginning tlie True alone was and He desir^ 
to be many. This is Hindu cosmogony. Hater 
Hindu speculations seem to have combined 
this Upanishadic doctrine with ancient science, 
and thus evolved the scheme of what ai'e 
called Yugavatars in our literature. Ytiga in 
Sanskrit means an epoch. Yiigavatars are, 
therefore, the avatars or incarnations of the 
Lord Vishnu, the Preserver of the universe, the 
Regulative Idea, .ns we might call him, of the 
entire process of cosmic evolution during 
ditferent epochs or stages of this evolutionary 
process. These Yugavatars must, therefore, be 
studied and understood in the light of this 
evolutionary process. Their science might 
have been wrong, as to which I say nothing 
one way or the other, but tlie fundatnental 
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logic of tliouglit upon which the ancient Hindus 
built tlieir scheme of these Yiigavatars can 
haidly be dismissed as absolutely false or 
peurile even by the modern man, Avhetlier in 
Europe or India. 

COSMIC EVOLUTION AND YUGAVATARS 

And if you will only seek to read the 
story of these Yiigavatars or incarnations of 
the Lord Vishnu, the Force and Power that 
maintains and sustains this Avorld-process, in 
the light of the modern law or doctrine or prin- 
ciple of Evolution, you will have no reason to 
find shocked by their apparent incongruity. And 
the master-key to these secrets is the idea that- 
everything is from God, Avho is both the efficient 
and the material cause of this universe ; and. 
consequently, Avhat we call matter is only the 
idea or thought of God materialised and man is 
the Spirit of God incarnated. But should I speak 
of man alone as an incarnation of the Lord ? Even 
the so-called lower animal kingdom is equally 
His incarnation or avatar. He is in all his full- 
ness and perfection, nay, indeed, in his very 
infinity, present in the vilest vermin that crawls 
the earth as He is in the highest specimen of our 
coramOfi humanity. All Iwe and move and liave 
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their being in Him ; all are manifestations of 
Him ; but none, neither the lowest nor the 
highest, exhaust this manifestation. This is the 
fundamental idea of the Hindu doctrine of avatar 
or incarnation ; and it is in the light of this 
doctrine or idea that you must consider what 
are called Yiigavatars in our thought-literature. 

The first of these Yiigavatars^ the lowest in the 
series, is Matsya. ]\[atsya> in Sanskrit meaTis 
fish. And this doctrine of the Matsya-aratar 
means the descent of the Lord Vishnu in the 
earliest stage of cosmic evolution. This world 
first came into being as an infinite expanse of 
water. This is how ancient .Hindu thought con- 
ceived of the beginning of this cosmic evolution. 
I do not say it is science. But I do claim 
that cn this hypotliesis we are able to discover 
the real meaning of the first Yugavatar being 
conceived as a fish, because fish represents the 
highest form of life in water. The next stage is 
formation of land out of this limitless expanse of 
water. And here the Yugavatar is conceived as 
tortoise which is about the highest specimen of 
amphibious life. The next stage represents when 
solid earth having risen, from the bosom of the 
limitless expanse of water, lias been covered with 
wild vegetation ; and in this stage the highest 
specimen of life is conceived as that of the boar. 
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The next stage of evolution is conceived as that 
wherein wild animals rule the earth ; and here 
the Yiigavatar is Nrishimha^ or a combination of 
the highest expression of the life and evolution 
of the animal kingdom in the lion and of the 
first expression of human life. Nrisimha, in Sans- 
krit, is a compound word, composed of ‘wW/ 
nieaning man, and ^siniha^ lion. The next stage 
of evolution is represented by the dwarf, or 
Va/mana, These are the principal Yugamtars, 
And when you read these in the light of the 
general Hindu philosophy of cosmic evolution, 
and inteipret them as the liigliest revelation of 
the Regulative Idea that has evolved and sustains 
the process of cosmic evolution, you will find, I 
trust, nothing so hideously incongruous or blash- 
phemous in the presentation of the Lord as 
incarnated in Fish, or Tortoise, or Boar or 
Man-Lion or Dwarf. You must also bear it in 
mind that the Hindu never accepts any of these 
as the highest or the fullest and the most perfect 
incarnation or avatar. All these are only partial 
avatars or incarnations of the Lord. There is 
also the idea of a graduation underlying this 
series of Yugavatars, Matsya stands lowest in 
this series, and Vamana or the Dwarf, the lowest 
specimen of humanity, as the highest. But on 
the human plane, Vamana stands, however, 
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as the lowest of the orator series. After the 
Vamana or the Dwarf epoch, evolution ascends 
to a ditferent plane altogether. This is what may 
be called the trulj" human plane. It is the special 
plane. It is on this plane that man reaUy com- 
mences to realise his own identity as man iu and 
through his multitudinous social relations. 

In the beginning the True alone was, the 
One-without-a-Second. He desired to be manj*. 
To become many,, that One-without-a-Second 
differentiated Himself from Himself and thus 
called into being the three Giinavatars^ Brahma, 
the Creative Energy of the Lord, ishnn, the 
Life, Light and Love of the Lord, that sustains 
and directs the course of cosmic evolution, inclu- 
ding human evolution, and Maheswara or Shiva, 
the power of the Lord that draws creation back 
into Himself. 

In the cosmic process the Lord Vishnu, who 
is the Regulative Idea of it, and constitutes both 
the norm and the form of this progressive 
manifestation of His Life, Light and Ijove, 
descends or incarnates Himself, from stage to 
stage, as Yugavatars, The first of these is 
conceived ei^Matsya-AvafaPj the next as Kurina^ 
Avatar^ the third as Baralia-Accttar^ the fourth 
as NrisMmha-Avatarf and the fifth as Yarvana- 
Avatar. 



44 EUROPE ASKS : WHO IS SHREE KRISHNA 

But the process of cosmic evolution does not 
end here. In the Vamana or the dwarf we reach 
the lowest and the earliest step in the ascent of 
man, as Drummond would say. From this point 
we start upon a new plane and with this new 
plane of being there starts a new series of amtam 
or incarnations. Shree Krishna stands at the 
top of this series. He is, therefore, called by his 
votaries as Puma Avatar or the highest and 
fullest incarnation of the Lord. 
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MAHA-VISHNaT AND XAItAYANA 

1 l)ave alieady tried to give you some idea 
of the philosopliy of incarDatioii or avatar iu 
Hindu thouglit. I hope you liave been able to 
seize the root idea of our doctrino of avatar. It 
is really an attempt to explain the logic of Evo- 
lution. Evolution, Max Muller says, is the 
evolution of an idea. Except on the hypothesis 
of the presence of a pre-existent Idea or Plan at 
the back of it, we cannot offer any intelligent 
interpretation of this doctrine or Jaw of evolu- 
tion. Tliere must consequently be what is called 
a Regulative Idea behind the evolutionary 
process.. In biological evolution, the type of tlie 
particular species or genus, which is evolving, 
constitutes this Regulative Idea. There must be 
some similar eternally-realized and perfected 
type of this universe behind this progressive 
cosmic evolution. Unless we assume the presence 
of this perfected or eternally-realized type of 
this universe, cosmic evolution can have no 
rational meaning. We call Evolution a law. 
But there can be no law without an aim or end. 
•Cosmic evolution must have, therefore, at its 
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back a perfect cosmos. You may, if you like, 
call it a perfected cosmic idea or ideal. But idea 
implies a person. An idea must be the idea of 
some conscious personality. The perfected cos- 
mic idea or ideal, by its own logic, establishes 
the presence of a Cosmic Consciousness or a 
Pemon who holds in himself this cosmic idea. 
Hindu thought conceived this Cosmic Conscious- 
ness or Personality as Maha-Vishnu. This uni- 
verse exists in the being of Maha-Vishnu as 
objects of his Thought or Jnanam^ and Enjoy- 
ment or Love or Emotions called Anandam in 
our language. 


NARAYANA 

This Malia- Vishnu is also called Narayana. 
'['he liteial meaning of the Sanskrit word Vinhim 
is alL pervading, that wliich extejids overall, 
enters into all, holds all and covers all. . Maha- 
Vishnu is, therefore, the Force or Person, which 
or who- holds togethei’ the uni verso in his cons- 
oionsness. Narayana is derived from two words 
nam ayana. Nara again is derived . from 
nara^ meaning human, and it means the collec- 
tion or totality of tlie genus fto/wo. . Ayana xaesim 
refuge or that which holds a thing or sustains a 
person . Narayana means thus: that which holds 
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togatliar aud sustains the collective life aud 
evolution of the human race. Maha-Vishnu is, 
therefoxe, the Ultimate Reality or the Absolute 
or, as we will call it, Brahman, viewed from 
the stand-point of universal or cosmic evolution, 
Narayana is the same Ultimate Reality or 
the Absolute or Brahman viewed, not from the 
stand-point of the universal or cosmic evolution, 
which includes, of course, human evolution also, 
but especially from the stand-point of Humanity. 
Malia-Vishmi is not a being or personality dif- 
ferent from Narayana. Both are one and the 
same* Only the same Reality viewed from two 
different stand-points is called by two different 
names. And as the universe includes humans 
also, the special aspect in which the Ultimate 
Reality appears when viewed from the purely 
and exclusively human stand-point, niust necesr 
sarily be included in the conception of it as 
viewed from, the stand-point of the whole uni- 
verse. Naiayana is, therefore, included in Maha- 
Vishnu., But the emphasis in M(tha- Vishnu h 
not on the human but on the cosmic aspect of 
the Ultimate Reality. 

And I am anxious that you should seize these 
distinctions and differentiations in the corjceptipn 
of the Ultimate Reality . to be able to /clearly 
understand tlie difference in the two planes of 
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t\ie avatar ov descent of the Lord in creation, 
namely, the cosmic and the human planes. The 
series of Ytigavatars^ discussed in my last letter, 
starting with the Matsija-Avatar or the incarna- 
tion of the 'Lord, as you would say, as Fish, and 
ending with Vamana- Avatar or His incarnation 
as the Dwarf, are in a especial sense avatars 
or incarnations of Maha-Vislinu, The descents 
or avatars of the Lord, His incarnations, as you 
would say, on the plane of Humanity, proceed 
in a special sense from Narayana. 

NAUAYANA AND HUMANITY 

In fact, our word for what you call Hu- 
manity with a capital ^‘H'\ is Narayana. Most 
of our people conceive this Humanity^ as an 
abstraction, like, for instance, goodness or 
‘whiteness or any other abstract noun. As 
goodness is derived from the generalisation of 
whatever seems to us to be good ; even so this 
Humanity is a generalisation of universal 
human qualities or a collection of all humans 
except as a numerical whole. This Humanity 
is not something concrete. But you will per- 
haps remember that Joseph Mazzini characterised 
this Humanity as a Being, and not as a mere 
abstract idea or generalisation. A being is a 
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self-conscious and self-active personality* 
Mazzini^s Hitmanity is, thus, a self-conscious 
personality. This Humanity is present in and 
yet always stands differentiated from individual 
humans and grouj)s of liumans constituting 
social units. Individual humans as well as the 
various social units or racialities or nationalities 
are limbs and organs of this Humanity. This 
is exactly our conception of Narayana. 
Narayana is not what its root implies, a mere 
collection of humans, or an abstract concept, 
meaning the generalisation upon which all 
humans stand united and co-related. Narayana 
is, like Mazzini's Humanitj^, a Being, a self- 
conscious, self-regulating and self-active Person. 
Narayana represents that aspect of the Perso- 
nality of the Ultimate Beality or Brahman 
which is revealed and realised in and through 
man. This Narayana is conceived in three 
aspects, namely, first, the aspect in which He 
staiids above and beyond the process of cosmic 
evolution, which may be called His transcen- 
dent aspect. This is the aspect in which He 
is realised as established in His own being, 
himself both Ftiruf^ha and Prakriti, diff'erentiated 
from Himself to be his own object both of 
thought and love and volition. In this aspect 
Narayana stands above the time series. The 

4 
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second aspect in which Narayana is viewed is as 
the Indweller in every human. In tliis aspect 
Narayana appears as Narottama or the Ideal 
Man. Literally, Narottama means the best 
man. 


NAROTTAMA 

It is the ideal end of individual human 
evolution, the regulative idea in personal 
progress. You may freely call this Narottama 
Superman. As Narottama or the Ideal Man, 
NarayaJia stands in every individual human, 
directing and regulating the course of individual 
evolution, the object of which is the production 
of the perfected type of hulnanit3^ 

In the third aspect, Narayana. appears as the 
Regulative Idea, the Power and Force tiiat guides 
and shapes the course of social evolution. In 
this aspect Narayana is what yonr old Christian 
thinkers used at one time to call God in History. 
Narayana in this aspect is viewed as the Director 
of both national and universal historic evolution. 
All our aratars or incarnations on the human 
and historic or social plane, beginning with 
Shree Rama Chandra, the hero of tlie epic 
Ramayana, and ending with Shree Krishna, who 
is at once both the principal actor and the dieu ex 
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machina or god-outside-tlie-maohine in the great 
historic drama of the Mahabharata, are avatars 
or incarnations of Narayana viewed in this as- 
pect. And Shree Krishna stands highest in this 
series. This is why he is called Purna-avatar 
or the fullest revelation of the Lord. 

SHREE-KRISHNA : THE GOD-MAN AND MAN-GOD 

He is our God-Man or Man-God, whichever 
way you may prefer to put it. Both really mean 
the same thing. As God-Man Shree Krishna is 
the fullest revelation of God in man. As Man- 
God he is the highest realisation of man in God. 
And both are the same to our thought, because 
we do not recognise any real and impassable 
gulf between God and man. To us, God and 
man are really one. 

Nor can even Christian thought entirely 
repudiate tliis view. For, do we not read in the 
Bible that God made man in His own image ? 
This establishes the essential divinity of man. 
Man, as the image of God, must necessarily be a 
reproduction of Him : And is not God’s repro- 
duction really God himself — with tins difference 
that while the original is eternally self-realised, 
the reproduction of it, which must mean its 
revelation in time, is progressively realising 
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itself ? Man must, therefore, really be only God- 
in-the-making. The perfect man is, therefore, the 
fullest representation or revelation of God. He 
must necessarily be the fullest incarnation of the 
Lord. It is in this sense that Hindu thought 
accepts and proclaims Shree Krishna as Ptirna- 
avatar. In him we see the complete descent of 
God in and as man, and the highest ascent of 
man into Godhead. This is how Hindu thought 
accepts Shree Krishna as the perfect God-Man 
or Man-God. 

SHREE KRISHNA : THE PURNA-AVATAR 

There are, as I have told you, numerous 
avatars or incarnations in Hinduism. But the 
votaries of Shree Krishna believe that he is the 
highest and most perfect of these aimtars. This 
is why they proclaim him as Purna-avatar or 
the fullest incai nation of the Lord. This is, 
however, not a mere sectarian claim. There 
stands a systematic philosophy behind it. In the 
first place, it is strange that on behalf of no other 
avatar is this claim put up by their respective 
votaries. In the next place, the entire Hindu 
doctrine or philosophy of incarnation or avatar 
or descent implies a progressive series of avatars. 
Every sect or school of Hindus believes, for ins- 
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tance, in all the avatars mentioned in the sacred 
books. Yet all do not worship all these avatars^ 
except in a very general way. And this pro- 
gressive series, by its very logic, implies that 
some time, somewhere, it must reach its finale or 
perfection. The votaries of Bliree Krishna only 
carry this necessary logic to its conclusion and 
say that the descent or avatar of the Lord at- 
tained its finale and perfection in him. The 
other avatars revealed some partial aspects of 
the Lord, but Sliree Krishna revealed, and repre- 
sents therefore, the fullness of the Life, Light, 
Beauty and Power of the Lord. The logic of 
partial descent or avatar is complete or full as 
perfect descent or Ptirna-avatar. In Shree 
Krishna this necessary logic of the Hindu doctrine 
or philosophy of avatar or incarnation has 
been realised and demonstrated. This is the 
Vaishnavic position. 



LETTER V 


THE TWO DOMINANT SCHOOLS OF HINDU THOUGHT 

To clearly understand this position, we shall 
have to pause for a moment and pass in review 
the two dominant schools of Hindu thought, 
namely, what has been called the Samkara- 
Vedanta and what is known as Vaishnava- Vedan- 
ta schools, because the fundamental conception 
of incarnation or avatar differs very widely as 
between these two schools. Vedanta is another 
name for the Upanishads. 

They are also sometimes called AranyakaH^ 
because they are believed to have been expound- 
ed in the ancient forest retreats of Hindustan 
where our ancient sages and seers and devotees 
retired in their old age to devote themselves 
entirely.. to the contemplative life, spending their 
da5'S in meditation and the pursuit of the knoT^ 
ledge of Brahman. Life in these forest retreats 
was in no sense, however, monastic. The authors 
or expounders of these Upanishads were not 
religious mendicants who had entirely abjured 
the world or the duties and enjojmients of the 
domestic or social life, 'Most of them lived with 
their wives. Some of the teachers of these Upa- 
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nishads were even reigning monarohs, like king 
Jan aka of Mithila, for instance, i;vho without 
retiring from active social duties, lived, however, 
in perfect detatchment from all vulgar entangle- 
ments or enjoyments and discharged the duties 
of their station without the least little desire for 
enjoying the fruits thereof. These Upanishads 
are the repositories of the sacred wisdom of 
ancient India. They are the records of the 
Hindu’s search after the Ultimate Reality. These 
Upanishads form the end or concluding portions 
of the Vedas. These are, therefore, called Vedan- 
tas the ^anta' in Sanskrit meaning the end. As 
parts of the Vedas, these Upanishads hold the 
same position as scriptural authority in Hinduism 
as the Vedas themselves. The Vedas, as you 
know, are divided into three sections ; first, the 
texts forming what are called tlie Samhitas ; 
second, what are called the Jirahmanas ; and 
third, the Upanishads. The first contains the 
hciFy mantrams or texts used in sacrifices ; the 
second contains lules, directions and details of 
the rituals wherein these texts are used ; while 
the third, or the Upanishads, contain disserta- 
tions on Brahman, and the means of attaining 
the knowledge of Brahman, througli which alone 
can salvation be found. Sacrifices lead to heaven. 
But these do not and can never give salvation. 
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This is the accepted Hindu view. Knowledge 
of Brahman alone can bring about the emanci- 
pation of the soul from the bondage of samsara 
or the cycle of phenomenal existence. The Upa- 
nishads, therefore, constitute the foundations of 
that knowledge through which moksha or sal- 
vation comes. But these Upanishads are many ; 
and there is not always clear agreement between 
them all. These divergences and conflicts in 
the teachings of the Upanishads called, therefore, 
for a rational exegesis of their meaning and some 
law or principle of interpretation that will re- 
concile them with one another. This work was 
done by what are known as the Brahma-Sutras, 
called also the Vedanta-Sutras. These are also 
called Badarayana Sutras from the name of their 
author, Badarayana Vyasa. The Vedas, the 
Upanishads and these Brahma-Sutras form the 
universally accepted scriptural authorities of 
Hinduism. Every sect and school of Hindus 
has, therefore, sought to build up its, sectarian 
philosophy and law vipon its own interpretation 
of these authorities. Thus Samkara-Vedanta 
means the interpretation which the great Sam- 
kara, the practical founder of the Hindu School 
of Absolute Monism or Vishuddhadvaitavada^ 
has put upon the teachings of the Upanishads 
or the Vedantas regarding Brahman and the way 



TWO SCHOOLS OF HINDU THOUOHT ’ 67 

to that knowledge of Brahman from which alone 
can salvation come. The Vaishnava schools 
have also done the same thing ; they have sougut 
to interpret the V^edas and the Upanishads in 
their own way, and by these interpretations 
they have tried to preserve the authority of these 
scriptures without abandoning their own con- 
victions or judgment. In this way two great 
and rival schools have grown that practically 
divide Hin<luism into two broad thought-currents. 
To understand the ground and basis of the 
claims of the Vaishnavas that Shree Krishna is 
the highest and fullest revelation of God, the 
most perfect (watar or incarnation, we shall have 
to briefly study these tw-o schools of Hindu 
thought. 

Now, both these schools accept Brahman, 
who is One-without-a-Second, as the Ultimate 
Reality. But they differ very materially as re- 
gards their conception of the ‘nature’ of Brahman 
or the Ultimate Reality. Brahman is Safijam 
or self-existent, Jnanam or self-conscious, 
Anantarn or infinite and eternal, that is, beyond 
space and time, and Anandarn or eternally self- 
realised. So far also both these schools are 
in complete agreement. Both agree in attribut- 
ing absolute unity of being to Brahman. Brah- 
man is Ekamevadvitiyam or One-without-a- 
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Second. But they differ in their interpretations 
of this unity of the being of. Brahman. Sam- 
kara-Vedanta holds that the unity of Brahman 
is ail absolute and undifferentiated unity. Vaish- 
nava- Vedanta proclaims that the unity of Brah- 
man is not iindiff'erentiated but self-diflferentiated 
unity. According to the Samkara- Vedanta 
school, Brahman is without any note or mark. 
The Vaishnava-Vedanta school holds that by 
an act of eternal self-differentiation Brahman 
creates notes and marks within Himself, becomes 
the object of His own thought or knowledge and 
thus realises His self-consciousness. Similarly, 
by the same act of self-differentiation Brahman 
becomes the object of His own Anandmn or 
enjoyment and thus realises His own love or joj". 
The Samkara- Vedanta denies these differentia- 
tions in the being of the Absolute. According 
to the Samkara- Vedanta school. Brahman being 
without any differentiation or duality cannot 
possibly be the cause of this world. Every cause 
undergoes a necessary change in producing the 
effect. If Brahman be the cause of the universe, 
then in producing this effect. He must be 
und e rgoin g pe rpet u al t ran sf orm ati on s . ese 

transformations would destroy His character as 
the Eternal and the Unchangeable. According 
to this school the world-process is, therefore; 
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illusory. It seems to be real, but really it is not 
so. The one Eeality is Brahman, and Brahman 
admits of no change. This changing world 
cannot, therefore, be real or true. It is the 
creation of ignorance. Just as when we mistake 
the motlier of pearl for silver, our knowledge 
is not true, or when we fanc}" a piece of rope to 
be a serpent our perception is unreal and 
proceeds from want of right knowledge, even 
so our impression that this phenomenal world is 
something real is illusory, preceeds from want of 
right knowledge. According to this school 
Brahman being undifterentiated Unity admits 
of no self-revelation in and through the world- 
process. There is no room, tlieiefore, in this 
school of Hindu thought for unj avatar. Avatars^ 
like all things else in creation, are mere 
appearance. They too, like this world-process, 
are the creation of that mysteiy of the Being of 
Brahman which is called Maya, 'J'his Maya 
means the power which brings that about which 
can never reall}’ be. Brahman, as I have told 
you, cannot be the cause of this universe. Yet 
this world-process cannot be accounted for unless 
it proceeds from Braliman. To avoid, therefore, 
this difficulty, namel}^ the contradiction in 
thought between the causality of Brahman and 
His unchangeable character, Samkara-Vedantie 
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thought took its shelter behind the hypothesis of 
Majja, the mystery of Brahman which brings 
that about which really can never come to be. 
This Maya is resjDonsible for the world-process, 
and also for what people call incarnations or 
avafans. These avatars are as much illusory as 
the world itself. The avatars are not real, 
though they appear to be so. You will remember 
the controversy in the early Christian Church 
concerning Christ ; whether his life and move- 
ment among tlie Jews in Galilee were only 
apparent or real. We have the same conflict in 
Hinduism also, regarding Shroe Krishna and 
the other avatars and incarnations. And Sam- 
kara has declared the descent or avatar of Shree 
Krishna as only appreant, but not real. It is 
niayk^ to quote his own word. 

Vaishnava-Vedanta, however, accepts the 
reality of both the world-process and the avatar 
or incarnation of the Lord. It argues that there 
CiMi be no jnanam or knowledge or self-cons- 
ciousness without first, a kiiower or subject and 
second, something to know or an object. We 
become conscious of ourselves through the 
establishment of this subject-and-object relation, 
that is, by knowing something as our object ; 
when you posit jnanam or knowledge or 
thought or self-consciousness in Brahman or the 
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Ultimate Reality, you accept that tjiere is this 
subject-and-object relation in Braliman also. 
Brahman realises His own consciousness or 
jnanam by Himself becoming the object of His 
own knowledge or thought. He is Himself the 
knower and Himself the object of His knowledge. 
As knower Braliman is Ptirtisha, as the object 
of His knowledge Brahman is Prakriti, And 
the process of thought or knowledge is a process 
of the appearance of difference in unity and the 
perfection of unity through difference. The 
same remark applies in the case of the self- 
enjoyment of Braliman. Anandam implies the 
relation of the enjoyer and the object of his 
enjoyment. And here also there is the same 
process of unity in difference and difference in 
unity. On this analysis of consciousness 
Vaishnava-Vedhnta takes its stand and proclaims 
the reality of both unity and differentiation in 
Brahman. Brahman or the Absolute stands to 
Himself as the object of His own knowledge and 
love, through an eternal process of self-differen- 
tiation.' To adopt a familar Hegelian formula. 
Brahman or the Absolute perpetually separates 
Himself from Himself to return to Himself to be 
Himself. This world-process is, therefore, not an 
illusion, but a reality, — only its reality is not iji 
itself but is derived from the reality of the 
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process of thought aud love in the being of the 
Absolute. In this world-process also the same 
formula equally obtains. This process is due to 
the self-difFereutiatiou of the Lord. Here also the 
Lord separates Himself from Himself to return 
to Himself to be Himself, x\nd this act of the 
Lord’s separating Himself from Himself may 
well be called an act of His descent or avatar. 
He comes down from Himself, so to say, to go 
back to Himself. The object of his avatar or 
incarnation or descent is by separating Himself 
from Himself to objectify Himself to Himself; 
and this purpose is fully realised only when His 
differentiated self or his avatar ov incarnation 
becomes as perfect as Himself, The highest 
acatm\ therefore, is he who reveals the Life, 
Light and Love of the Lord in their fullest 
measure and highest perfection. Shree Krishna, 
according to the Vaishnavas, has done so, and 
is, therefore, called Piirna-avatar. 



LETTER VI 


VAISHNAVIC DOCTRINE OF TRINITY 

To the Hindu worshippers of Shree Krishna, 
he is not merely an afmtar or iiicarnatioii of 
the Lord, nor even only the highest and most 
perfect of His multitudinous avatars or incar- 
nations, but is the very Lord Himself. There is 
nothing like it in the Christian philosophy of 
incarnation. The Son, though the very God of 
God, is still not the Father. But in our Vaishna- 
vic thought, Shree Krishna is God or the Supreme 
Lord Himself. Our Vaishnavas, particularly of 
the Bengal school, proclaim Shree Krishna to be 
Bliagaimn Himself. 

You have nothing corresponding to this 
concept Bhagaran in your thought or language. 
T\\\h Bhagavan cannot be rendered in Englisli or 
in any other European language. To under- 
stand the full meaning and significance of this 
t/crm Bhagacan^ as applied to Shree Krishna by 
his votaries, you will have to study and under- 
stand the Vaishnavic doctrine of the Trinity ; 
for, as I told you in passing in a previous letter, 
there is a kind of Trinity in Vaishnavic thought 
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also, which is, in some respects, similar to your 
Christian doctrine or dogma. This similarity 
should not, however, lead you to think that our 
people borrowed it from Christianity. In the 
first place, our Vaishnavic Trinity, if we may 
really call it by this name, is clearly a develop- 
ment of our old, old theory of Brahman, which is 
found in pre-Buddhistic Upanishads, and is, there- 
fore, pre-Christian. The fact of the matter is, 
that the human mind standing face to face with 
the same w^orld-problems arrived more or less 
at the same conclusions. 

VAISHNAVIC TRINITY 

The Bhagavata is the special scripture of 
our Vaishnavas. They cRll it the Fifth Veda. 
This Bhagavata proclaims this Vaishnavic 
Trinity in the following couidet : 

Vaddnti tat-tattaridastaitvam yaj-jnanarnadvayam 
Brahmeti Paramatmeti Bliagaraniti shavdyate 

It means that those who know the Tattva, 
call that One-and-Undivided and Indivisible Con- 
sciousness as Tattra, which goes by the name 
of Brahman, Paramatinan and Bhagatmn- 

These three. Brahman, Paramatman and 
Bhagaimn^ constitute what I have called the 
Vaishnavic Trinity. These are not, however. 
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tlu ee persons, like the three parts of the Christian 
Trinity ; but are only three names of one and 
the same Eeality, called Tattra in our language. 

What is ^Tattva' That is the first question 
which will arise in your mind here. This word 
Tattva has nothing corresponding to it in your 
language. The nearest approach to it is what 
may be called the ITltimate lleality. But you 
must realise the process of thought which called 
this word into existence in our language to be 
able to clearly seize its meaning and significance. 
In ordinary parlance Tatti^a means infoimation, 
or that which we want to know. Tnftra tlius 
means that Avhich reveals the object of any 
enquiry. Here, in this text of the Bhagavata, 
Tattca means that which answers tlie riddle of 
the universe. It ineans that wliicli being kno\Vn 
fas our Upanishads declare) nothing else remains 
to be known ; that which being found nothing 
remains to seek. 

SOURCE OF CREATIVE PROCESS 

The fundamental enquiry in creation is — 
Whence is this world ? This is the first query 
of the human mind as it stands face to face with 
this creative process, where it sees objects tlmt 
were not before coining into existence before 
5 
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its yery eyes. How do things that thiis coflie 
into existence, continue to exist ? Tliat is the 
next query. And where do things that are 
now pass away at death or dissolution ? That 
is the third query. And our people gave the 
name of ^Tattvd* to that which answered this 
riddle of the universe, these universal problems 
before the human mind. You find in the 
Upanishads that this Tattva is called Brahman. 
Bhrigu, the son of the sage Varuna, we read in 
the Taittiriya Upanishad, went to his father 
and prayed to be taught the knowledge of 
Brahman. And Varuna replied : ^‘That from 
which all objects have come into being ; 
That by which after coming into being all 
objects continue to be ; That towards which all 
objects move and into which they enter at 
the final dissolution ; seek thou to know That, 
That is Brahman.’^ T'attva thus means, you will 
see, what may be called the Ultimate Reality in 
your language. 

In the couplet the Bhagavata says that those 
who know the Tattva know it as One Undivided 
and Indivisible Consciousness. This is the meaning 
of what is described as Advaya Jnanam, . Advaya 
means without duality, and Jnanam means 
^knowledge or consciousness. Those who know the 
^Tattva or the Ultimate Reality call that TatUm 
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which is One s^nd Undivided Consciousness. This 
is the rpeaning of the first line of the couplet. 

Now, why is this Tattva described as One and 
Undivided Consciousness ? Because the evidence 
of existence is consciousness. When I say that 
a thing exists I declare that I knpw it to exist. 
In other words, it exists because it is an object 
of my knowledge or consciousness. When I say 
that tliis world exists, I mean really that I am 
conscious of its existence ; in other words, that it 
exists in my consciousness. All things thus exist 
in consciousness, in ‘some’ consciousness. But 
whose consciousness V They do not exist really in 
my consciousness, because I am sometimes un- 
conscious. These cannot exist in the conscious- 
ness of other humans, because there was a tinie 
when there was no human on this earth, and 
yet this outer sidereal kingdom did exist, and this 
terrestrial world as well. This universe is 
endless in time and without limit in space. Our 
consciousness is limited both by time and space. 
The consciousness in Avhich this universe exists 
cannot be our consciousness. It is a consciousness 
that is beyond both time and space. It must be 
infinite. The consciousness that holds this 
eternal procession of objects and phenomena, 
which we call this world, cannot also be a 
consciousness that is broken or interrupted. 
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because that would mean a break in this 
procession, which we neither see nor can ever 
conceive. The consciousness in which all things 
exist must, therefore, be an unbroken and 
uninterrupted consciousness. Consciousness 
proceeds from the relation of subject and 
object. I become conscious of myself through 
my object. When there is no object of thought 
or consciousness before me, I lose my conscious- 
ness. Unbroken consciousness implies that the 
object through which the subject realises himself 
is eternally present before him. In other words, 
this consciousness cannot have anything outside 
itself for its own object ; or here the subject 
must be its own object. To use philosophical 
terms, it means that the unbroken consciousness 
which holds together the eternal procession of 
phenomena must be a.bsolute consciousness, or 
the Absolute. This absolute consciousness is 
described in the text of the Bhagavata as 
Advaya-Jnanam, It means that the subject 
and the object which produce consciousness are 
one and undivided. This Advaya-Jiianam is 
known as Tattva, This is the full meaning 
and import of the first line of this couplet. 

And ill the second line we are told that this 
Advaya-Jnanam which is known as Tattva or the 
final answer to the riddle of the universe, is called 
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by three names, namely, Brahman, Paramatman 
and Bhagamn. These three — Brahman, Param- 
atman and Bhagavan are thus not three entities nor 
even three persons — one in essence but difierent 
in appearance, but only three names or three 
aspects of the one and the same Undivided and 
Indivisible Consciousness in which we find the 
ultimate solution of the problem of life and 
thought. 

THREE TERMS OF ONE UNDIVIDED CONSCIOUSNESS 

These three terms Brahman, Paramatman and 
Bhagavan form the master-key to Hindu thought. 
If you can grasp the real meaning and signifi- 
cance of these three terms, you will find your 
way easy into the profoundest mysteries of 
our thought and culture. These will also ojien 
to you the truth and reality of the philosophy of 
Shree Krishna. 

Tliese three terms relate to three orders or 
planes of universal human experience and are 
an answer to the fundamental query wliich these 
three orders of experience raise. These three 
orders are — (i) the outer cosmic order, (ii) the 
inner mental order, and (iii) the human social 
order which is, in a sense, the fulfilment of both 
the outer cosmic and the inner mental orders. 
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The Ultimate Reality wherein we seek and find 
a filial answer to all our queries regarding these 
three orders of our experience is called Tattva. 
This Tattva is of the nature of Undivided and 
Indivisible Consciousness. When viewed in and 
through our experiences of outer cosmic pheno- 
mena this Tattva is called by the name of 
Brahman. The same Tattva when viewed in 
and through our inner mental experiences is 
called Paramatman. And the same Tattva 
viewed in and through the multitudinous experi- 
ences of our relations with other humans in 
society is called Bhagavan. This is the full 
meaning of the couplet from the Bhagavatsfc 
quoted above. Here you will find the correct 
statement and interpretation of the Hindu doc- 
trine of what may be called the Trinity. 

ORIGIN OF GOD-CONSC|OUSNESS 

Man's first consciousness of himself comes in 
and through his contact and conflict with his 
outer nature environments. His earliest God- 
cOnsciousness quickens sense of the supernatural 
and the supersensuous. Our earliest sense of the 
supernatural and the supersensuous comes really 
from oitr sense-contacts and sense-experiences of 
the outer physical world. Religious consciousness 
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grbws first from our experieimes of tlie 
pKenomeria of earth and sky. The vast expanse 
of the heavens above, the moverbents of what 
are called the heavenly bodies therein, the 
regular rising and setting of the sun, the 
appearance of the stars studding the blue bosom 
of the heavens with the approach of night, the 
periodic growth ahd ebb of the phases of the 
moon, the movements of the winds, the weird 
phenomena of the morning and the evening 
twilight, the rushing flow of waters along river- 
beds carrying the produce of one place to other 
distant places and fertilising nature ahd also 
mind by the circulation of life-giving and 
soul-illuminating knowlege and wisdom along 
their banks, — all these are the contents of the 
early God-consciousness of man as found in our 
Vedas, believed to be the earliest preserved re- 
cords of the Indo-Aryan branch of the great 
human family. And it was really from their 
contemplation of these Nature-Deities, as the 
Vedic gods and goddesses have sometimes been 
justly called, that our ancient forefathers gradu- 
ally rose to their first consciousness of the Ulti- 
mate Reality as Brahman. At first our early 
Vedic ancestors took an emperical and isolated 
view of the various forces and potencies which 
they conceived standing behind natural 
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phenomena and responsible for their manifestation. 
The sun, the sky or the heavens holding the 
clouds and the thunderbolt, the storm winds, the 
heavenly twins, the Asvins or the Asvini- 
kumaras, Sarasvatee, the great watercourse which 
flowed through the Aryan settlements, and fire 
ill its manifold aspects. of jungle-fire that shaved 
tlie face of the earth in the twinkling of the 
eye and rendered it fit for human habitatiany 
and the household fire reciuired for household 
service and religious sacrifices, the fire that 
seemed at once so lovely and so dreadful, that 
moved from place to place with the speed of the 
warrior riding a swift horse, that appeared 
mysteriously before the worshipper as he rubbed 
the two parts of the fire-drill — first as flikoring 
sparks and gradually as full-blown flame ; — all 
these were the earliest gods of our ancient Vedic 
pantheon. Here we really see in some sense 
the very birth of man’s God-consciousness. 

Gradually, however, the simple and unsophis- 
ticated Vedic mind commenced to realise the 
error of conceiving these difFerent nature-forces 
or phenomena or natural objects as isolated 
entities, and thus rose to a sense of the ^‘One 
Truth or Reality, called by the wise by different 
names, — Indra, Varuna, Gadutmat, etc.” The 
text of the tenth mandala or circle of tlie 
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sabered ^ texts of the Rig-Yeda is the. earlio^t 
iiidioatioii jpf .the abfcojnjifc of the Vedic mind to 
work out ^me. sort of a s^uithesis or unity be-? 
tween the multiplieity of its first outer sense-r 
experiences and earliest Grod-conscioiisness. This 
first sensing of unity in the endless diversities 
of the phenomena of nature about the Vedic 
worshippers did not receive any specific name. It 
was simply indicated as the Ekani iSat or the One 
Truth or Reality. This idea was clarified and 
defined in the later thoughts and spoculatious of 
the Vedic Hindus, as recorded in the Upanishads^ 
Here we find this Ekam Sat or the Ojie Truth or 
Reality called Brahman. This is how the con- 
cept Brahman first caiiie to grow, 

Ll’lEIlAL MEANING OP BRAHMAN 

The literal meaning of Brahman is large. It 
is derived from the root Brinha meaning largo 
or immense. No metaphysical or philosophical 
concept was, therefore, at first conveyed by this 
Avord Brahman. It meant only that which is 
large, immense, wliich covers and holds all 
things. 

We read, for instance, in the Atharva-Veda 
of Varuna, which was really the Vedic name 
for tlje immensity of tlie blue sky overhead, that 
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where two persons meet Varuna is the unseen 
third between them ; where three persons 
meet Varuna is the fourth among them ; 
where four people meet Varuna is the ever- 
present fifth. Though we interpret tliis text 
now as indicative of the unseen presence of 
the Infinite Brahman, those who first composed 
and used this text understood by Varuna here 
only this visible expanse of blue overhead which 
overlooks all, enters into all, and coveis all 
things and is thus the unseen presence in every 
company of humans. We read in another text 
that Varuna is all-knowing. Varuna counts the 
feathers of the birds that fly in the sky, Varuna 
sees the sliips that sail in the far distant oceans. 
There was no supernatural or metaphysical or 
philosophical concept at first associated with 
Varuna. The earliest conception of Varuna was 
transferred to the term Brahman, which meant, 
as its root implies, simply that which is large or 
immense. Brahman gradually came in course 
of the evolution of our religious or metaphysical 
or philosophical consciousness to mean the 
highest generalisation or synthesis of outer 
cosmic phenomena. The Taittiriya Upanisliad 
defines Brahman, as I have already told you, as 
“That from which all objects come into being ; 
coming into being, That by which all objects 
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continue to be ; towards which all objects move 
(in course of this cosmic evolution) and into 
which all objects enter at the final dissolution. 
That is Brahman."" 

INDO-ARYAN AGNOSTICISM 

You will see that here we do not get any 
definite knowledge of Brahman. Brahman is 
here presented in the terms of what is called X in 
Algebra, — an unknown quantity. The earliest 
theory of Brahman, when tlie concept rises to 
the metaphysical or philosophical plane, is thus 
really an agnostic theory. There is an unmistak- 
able note of this agnosticism in our earlier 
Upanishdads. This agnosticism is not very different 
from the modern agnostic speculations. Some 
of these Upanisliads, in fact, openly pi oclaim that 
Brahman is both Unknown and Unknowable. 
‘*We do not know Brahman ; Brahman is different 
both from all tliat we know and from all tliat we 
do not know.’^ It means that we caniiot cognise 
Him by our senses or our mind directly ; nor 
can we realise Brahman through t}»e process of 
deduction or induction, the process by which we 
say that a thing either exists or that it does not 
exist. That to which we deny existence is of 
the category of the unknown : that to which we 
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assign existence, falls within tlie range of the 
known. In this sense Brahman is different from 
that which is known and above that which is 
unknown. “All that you can say of Brahman is* 
that Brahman exists. You cannot attribute 
anything else except pure existence to Brahman. 
We know not Brahman : we do not know how 
to teach about Brahman. This is what. we have 
heard from those ancient teachers who have 
taught as about Brahman.’^ And again, “He 
who says that he knows Bra liman, knows not 
Brahman. He who says that lie neither knoyvji^ 
Brahman nor does not know Brahman, truly 
knows Brahman.’’ This is flic fundamental 
philosophj^ of Brahman in the earliest Upanishads. 
“Brahman exists : how can Brahman be compre- 
hended Tliis is the last word about Brahman 
in these early speculations of the Indo-Aryan, 
mind. It represents realh’^ the first synthesis of 
the cosmic life and phenomena attempted by 
the Tndo-Aryan consciousness. Brahman is the 
Element of Permanence behind the endless 
clianges of cosmic life and phcnoniena. 

Man, standing before this outer cosmic 
procession, asked himself — whence do these 
things that were not before come to be now ? 
And his answer to this query was — It is 
Brahman. The next query was — where do 
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objects pass away, at death,' for instance, or 
during frightful cosmic convulsions that result in 
disappearance of vast continents and the appear- 
ance of new ones ? Here also the same answer 
came — it is Brahman. This is how Brahman 
came to he tlie IHtimate Jieality, the One Truth 
or the One Element of Permanence in and behind 
the endless procession of cosmic life and 
phenomena. Brahman is that whicli is Permanent 
in and tluough the changes which we observe 
about us ill outer cosmic life and phenomena. 
This is the earliest view of Brahman in the 
Upanishads. Brahman here is really the Unknown 
and Unknowable First Cause. We first 
recognise this Brahman in tlie logic of our 
experience and knowledge of the outer objec- 
tive world about us. Bi’ahman here is really 
what may be called a Logical Necessity. We 
have no direct cognition of this Brahman. It is 
Unknown and Unknowable. 

PARAMATMAN THE OVER-SOUL 

But when leaving the outer world of matter 
and sense, we turn our thoughts upon our inner 
life and experience, we find ourselves face to 
face with a similar problem. Here also we 
observe a continuous procession of phenomena, 
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au uninterrupted chain of changes. We seek to 
analyse our sense-experiences, and find here the 
same continuous fiux which we observed in outer 
cosmic life and phenomena. Our vision of 
things is composed of a series of passing pictures. 
Our hearing of sounds is a similar series of 
passing sensations. And so on and so forth in 
regard to every other kind of our sense-impres- 
sions or sense-knowledge. And the same query 
rises liere also — what is that which holds together 
these passing sense-impressions and thus renders 
sense-knowledge possible ? Recognising the 
true character of the operation of the senses, 
and seeing that none of these senses really know 
things themselves, our ancient seers raised the 
question : By whom is the mind directed when 
it falls upon its objects ? By whom is the eye 
joined to the ear ? What is the god who 
controls the movements of the vital airs and thus 
renders the phenomena of life in us possible ? 
And the answer was, it is That wliich is the Eye 
of the eyes, the Ear of the ears, the Life of the 
vital airs, the Mind of the mind. This is how 
the riddle of our sense-life and thought-life, the 
problem of our inner self-consciousness, was 
sought to be solved by our ancients. That which 
is the Eye of our eyes, the Ear of our ears, the 
Life of the vital airs, the Mind of onr mind, the 
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Life of our life, in whom we live, move and 
have our being, as your own books say, is 
Paramatman. The word occurs in the Upa- 
nishads ; and there ib is used as a synonym of 
Brahman. The Upauishads describe Brahman 
as the Soul, inset in the deepest depths of the 
consciousness of all sentient or living creatures. 
But the concept was fully developed by the 
Yogees or those who sought spiritual union 
with the Supreme Being in and through deep 
meditation, wherein the soul or self having com- 
pletely withdrawn itself from all outer sense- 
activities, stood ‘^alone” upon its own being. 
The Paramatman who is thus realised in the 
deepest depths of our being, as the Soul of our 
soul, the witness to all the changes within us, is 
the self-same Truth or Reality which, viewed in 
and through our experience of outer cosmic 
phenomena, is called Brahman. Bat viewed not 
through outer cosmic life and phenomena but in 
and through the phenomena of our sense-life and 
our mental experiences and operations, the same 
Truth or Reality is called Paramatman, rendered 
in English as the Indweller. Brahman is the 
basis of the unity of cosmic life and phenomena. 
Peramatman is the basis of the unity of our inner 
mental life. It is what is cosceived as the Holy 
Ghost in the Christian Trinity. Brahman may 
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be characterised as the Cosmic Soul. Paraihatman 
is the Over-Soul, as Emerson calls it, in inVlividual 
human consciousness. Brahman is the ■solution 
of the riddle of the external, objective cosmic 
world. Paramatman is the solution of the riddle 
of the inner life of individual humans. 

THE CONCEPT BHAGAVAN 

There is yet another order of experience, 
namely, man’s experience of other humans, in and 
though his varied social relatiojis. This order 
of experience is different e(|ually from our 
fixporiences of outer cosmic order and from our 
experiences of our own inner life, whether 
sensuous or su|)er8ensuous. Yet at the same time 
we find in our relations with other humans a 
meaning and value of both our outer cosmic and 
our inner mental and emotional life, which we do 
not find in them when viewed apart from this 
social order. This social order is in some sense 
the final fniition and finlhlment of both the 
cosmic and the inner mental or individual or 
personal life. And that which solves the riddle 
of this social life, this play and interplay of 
different hnrnan personalities which is constantly 
illumining both our sense of the life of Nature 
and our consciousness of our inner mental - or 
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Spiritual life, — is called Ehagavan. Brahman is 
the synthesis of our cosmic experiences. Pa- 
ramatman is the synthesis of our inner mental, 
emotional and spiritual experiences. Bhagavan is 
the syntliesis of our social experiences. It is 
the name of the same One and Undivided 
Consciousness that holds together the series o£ 
cosmic phenomena and evolution, and that 
holds together equally the evolution of our 
inner mental life, and that holds together also the 
evolution of man in society. 

But I must defer fuller consideration of the 
concept Bhagavan^ which has nothing similar to 
it in the thoughts and speculations of your 
people, to my next letter. 



LETTER \ai 


1»ARAMATMAN 

You say that you find it much easier to grasp 
the concept Brahman than either Paramatman or 
Bhagacan, I knew you vvoukl. And the reason 
of it is the close similarity between our conception 
of Brahman and the prevailing agnosticism of 
modern European thought. What you call your 
theism is really built upon faith, and not upon 
such analysis of thought as your thinkers have so 
far been able to make. The most consistent of 
your modeiMi philosophers or thinkers liave been 
therefore practically agnostic. 

AG NO STlCrSM TU E ON E II A L F 

Our ancients, as I told you in my last letter, 
like your Herbert Spencer also, proclaimed that 
Brahman or the Absolute, that which finds to our 
thought the answer to the riddle of the universe, 
is Unknown and Unknowable. But that was 
only one-half of the teachings of our old Ilpa- 
nisliads. When our ancients declared that 
Brahman is Unknown and Unknowable, what 
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they really meant is that we may not know 
Brahman in the same way and with the help of 
the same categories by which we know all other 
objects. In knowing a thing we become the 
subject or knower, and it becomes our object. 
AVe reduce it to the forms or moulds of our 
thouglit and in the terms of these moulds of our 
thinking we know it. In other words, in every 
act of knowledge, the subject or the knower 
conditions his object, and is also in his 
turn conditioned by it. But Brahman or the 
Absolute cannot be so conditioned. Absolute 
means unconditioned. And as that which 
cannot be subjected to any condition, the Ab- 
solute or Brahman cannot be made an object of 
our knowledge or thought like other objects. 
This is what our ancients meant when they 
proclaimed that Brahman is Unknown and 
Unknowable. 


(JNOSTICISM THE OTHER HAI.F 


But, as I have said, this is only one-liall of 
their teaeldngs about Brahman or what you 
would call the Absolute. This agnosticism is 
only a half-truth. Your modern students and 
admirers of our ancient Theosophy, as found in 
the Upanishads and the Vedanta, particularly as 
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these have been interpreted by Samkara, have 
unfortunately missed or ignored the other half 
of these teachings. This open agnosticism of 
our Upanishads is joined to a most bold and 
unequivocal gnosticism also. Our ancients were 
at once both agnostics and gnostics. Most of 
your modern students of our ancient Theosophy 
have conveniently oveidooked this gnostic aspect 
of the Vedanta. Brahman is Unknown and 
Unknowable as ‘object’, but as subject Brahman 
is as much possible of being cognised by us as 
our own self is. We know our own self^ not 
as object, but only as subject. Wo know 
ourselves in knowing this world, not as our 
object of knowledge but only as the knower, 
Similarly when we know Brahman we know 
Him also not as our object but as the Ever- 
present Subject in us. This direct cognition 
of Brahman comes to the thinker when he is 
able to completely withdraw himself from not 
only all outer sense-objects but also from all 
mental or intellectual processes as well. When 
the eye sees not things extended in space, nor 
the ear hears any sound produced in the ether, 
nor the other senses perceive their objects, 
when the mind is withdrawn from all mental 
operations, and thought itself ceases to think, 
and the Pure Self or Soul, the Atman or what is 
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indicated by the first person singular ‘‘I”, burns 
in its own light, so to say, like a light undisturb- 
ed by the least little breath of breeze, when this 
Self or Soul, this sees and knows nothing, is 
cognisant of nothing except itself, in this state, 
which is hero very crudely described by me, as 
I really know not what it is, and even those who 
have risen to this state describe it as beyond 
both word and thought, — there is direct cogni- 
tion of Brahman. This state is called Samadhi 
in our thought-literature. It resembles out- 
warcfly sleep, but in sleep there is unconscious*- 
ness, while in Samadhi there is full and 
uninterrupted consciousness ; so have I heard 
from those who have had experience of this 
state. In this state of Samadhi or beatific trance. 
Brahman is kiiowji directly, without the 
mediation of the universal categories of our 
knowledge of outer objects. This Samadhi forms 
the plinth and foundation of Hindu gjiosticism. 
This gnosticism is the other half of the ajjparent 
agnosticism of our ancient wisdom. But this 
apparent agnostic note of our ancient philo- 
sophy of Brahman or the Absolute is what na- 
turally appeals most powerfully to many modern 
European thinkers who find in it a support for 
the prevailing agnosticism or deism of their own 
ways of thinking. 
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THEISM AND DEISM 

But even those schools of Hindu thought 
which admit the gnosticism of the Vedanta, and 
acknowledge that though Brahman may not bo 
known as we know the things of this world, that 
is as our object, it is f)Ossiblc to know Brahman 
directly just as we know ourselves not as object 
but as subject, do not accept what you would 
call tlie personality of Brahman. To them 
Brahman is not a person. Personality implies 
the same object and subject relation which is the 
condition of all our knowing. But in Brah- 
man there is no duality whatever. Brahnian 
is Onc-Without-a-Second, 

There is nothing outside Brahman ; nor is tljoro 
anything in Brahman which is ditferent from it. 
Our ancients recognised two kinds of difference, 
namely, external and internal. This world stands 
outside us ; our difference with it is tiiorefore 
an external difference. But there are differ- 
ences between our different moods, for instance, 
when we know ourselves as knower of diflbrent 
objects or as related to different things 
or persons ; these differences are not exter- 
nal l)ut internal ; they are differences not 
with things outside but in us. The Hindu 
schools of absolute monism do not admit either of 
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these two classes of differences in Brahman. 
There is no manner of duality between Brahman 
and the world ; neither is there any manner of 
difference within the being of Brahman as 
between subject and object or enjoyer and 
enjoyed. In Brahman there is not even the 
difference between a thing and its qualities or 
properties. And as all personality results from 
relations of either subject and object or enjoyer 
and enjoyed, in the absence of the veiy possibility 
of these or any other relation in lirahman (because 
relation implies duality and indeed demands a 
third which forms the princi|)le of relation 
between its various factors), we cannot presume 
or posit any personality to Brahman. The 
Vedanta in many texts therefore docs not apply 
the personal pronoun He or Him to JJrahman 
but indicates Brahman b}^ the impersonal 
Tlie popular philosophy of Braljinan is tliereforo 
apparently deist ic. Deism denies personality 

to God ; Theism accepts the Divine Personality. 
This is tlie difference between Theism and 
Deism. Advanced European thought of our time 
is more deistic than theistic. Lideed, it seems to me 
that Euro2)ean thouglit and theology have not 
as yet found a rational basis of tlie truly theistic 
2)osition or of the 2>ersonality of God. Euro2)ean 
Theism is essentially Christian. It is built upon 
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the Christian dogma of the Trinity and the 
Incarnation. Those Liberal Christians who have 
discarded the Trinitarian dogma believe in the 
Divine personality more from inherited bias than 
from any rational thinking. And the pre- 
dominant deistic emphasis of modern European 
thought explains why you find our conception of 
Brahman more appealing to your reason, and 
easier to understand than our conception of 
either Paramatman or Bhagavan, 


Brahman, as I have told you already, is the 
synthesis of our experiences of this outer world 
of matter and sense. Paramatman is the synthesis 
of our inner mental experiences. To seize the 
full meaning and significance of our concept 
Paramatman you will have to subject your inner 
life to a searching analysis. And the first 
thing that I would ask you to try here is to 
understand the mystery of your own personality, 
that which you are constantly referring to as 
your Have you ever thought that there is a 
profound mystery in this first person singular, 
which is not less mysterious in any way than the 
universally admitted mystery of Brahman or the 
Absolute f You are constantly saying or thinking, 
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“I am thinking thus’’ ; ‘‘I was thinking dif- 
ferently before^’; “I am feeling this now” ; felt 
differently before” ; “I am doing this now” ; “J 
did something else before it ” ; and so on and so 
forth. And you will be really surprised, when 
you think of it, how little you know and under- 
stand this thing which you are constantly speak- 
ing and thinking of as your “T”. 

I told you in my last letter how our ancients 
spoke of Brahman as that which they could not 
say they knew nor say did not know. And tiie 
first thing that yon will discover when you 
seriously apply yourself to find out the truth 
about your is the same thing, namely, that 
you cannot say that you know this ‘‘I” nor can 
you say that you do not know it. Just as all 
that you know of Brahman is that it is which 
persists in all, so you can really say of this 
of yours as something which persists in 
and through all the inner and outer changes of 
your life. If you have read a little of biology 
you will perhaps say that ‘‘I started life as a 
protoplasmic cell in my mother’s womb ; I then 
grew into a phcetus : I was next born in the 
light of this world as a baby ; I grew from 
helpless babyhood to girlhood, from a girl I be- 
came a young maiden : from maidenhood I am 
growing into maturity and maternity : and so 
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on and so forth’’ — ^andyoii will relate the story of 
your “I”. As a protoplasmic cell, you were very 
different from what you became later on as a 
phcetus ; from your bab 3 diood yon were different 
both physically and mentally in j’our girlhood ; 
since then you have grown much, shed maii}"- 
things both ph^^sical and mental that formed the 
lineaments of j^our body and mind as a girl or a 
maiden just emerging into maturity of j^outh. 
You will graduallj’ grow old and infirm and lose 
practically" all that distinguish you to-day among 
y^our kind. But though you have changed so 
much during the past j^ears of jmur life, and will 
be bound to change further as the days pass by^, 
still you always think and speak of yourself as 
the same ^^1”. Tlio ^‘1” that was you as a proto- 
plasm, that was you as a phmtus, that was you 
as a girl and maiden, and tliat is y'ou a mature 
woman, will remain the same as long as y^ou are 
and y-our consciousness of y^ourself persists. And 
when you think of this of yours in this 

procession of changes of your outer physical and 
inner mental or spiritual life, you discover that 
this is the great my'stery' which though not 
only present in every change of your life but 
initiating these changes sometimes, still stands 
above these changes, is unchanged itself. In other 
words, this of yours is not even what you 
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call your mind, though it is organically bound 
up with this mind. It is not your emotions 
though it is ever present in them. It is not your 
volition either though it seems to direct all 
activities and energisations. This ‘‘I” is the 
ever-present witness to all the changes of your 
life from the time when biologists tell you were 
a uniform and undilierentiated mass of proto- 
plasmic cells upto tlie present moment when 
3"ou stand revealed in the fullness of your divine 
womanhood. This ‘‘I” itself unchanged, lias al- 
ways been present in all the changes of your life. 
It is the light that lights your eye, it is the ear 
of your ear, the sense of your senses, the mind 
of your mind, the essence of all your emotions 
and file thed moves your will and your 

muscles to action. This “I'’ is both yourself 
and yet not yourself ; it is really of the category 
of the Absolute. It is taking tins view of the 
that onr ancients declared ‘SSvctaketu ! That 
( i. e. Brahman ) art thou’h In this view this 
is really the Soul of j’our soul, and is there- 
fore called the Parainatmaii or what is rendered 
into English as the Indweller. 

PA RAM ATM AN 


Now, you will see that j^our knowledge of 
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this of yours comes through the changes in 
your life. You know these changes but really 
you do not know tliis in the same way as 
you know the changes of which this is the 
witness. You cannot, in other words, make this 
“I” of yours ‘object’ of your knowledge ; it is 
known not as an object but as the subject that 
feels all, wills all. Your knowledge of this “I” 
is through direct cognition. This is just the same 
kind of your knowledge of Brahman or the Abso- 
lute, through direct cognition and not through 
the usual subject and object relatioij, the form or 
norm of our knowledge of outer material world. 
This “I” which is the element of permanence in 
the changes of your personal life, which is the 
witness of these changes, in and through yvdiich 
you know yourself as well as all other objects of 
j^our knowledge, is thus of the same category 
as Bi’ahman or the Absolute. The Element of 
Permanence behind cosmic life and phenomena, 
the Witness unto the eternal procession of these 
phenomena, is called Brahman, as I have already 
told you. The same Element of Permanence in 
j^our personal life, the Witness unto the changes 
of your mind and body, is called Paramatman. 
This Paramatman is the Witness in us of the 
movements of our reason, our emotions and our 
will. It is the Eternal Consciousness that finds 
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the explanation of our individual or personal 
oonsciousness. It is the Ever-Present Reality 
behind the passing appearances of our life and 
thought. It exists in you and me, my child, 
like meaning in words, like idea in expression, 
like the will in all action, like life in living 
things. It pervades every part of our life and 
thought, it covers all, enters into all, holds all, 
and moves all. It is that in which we live, 
move and have our being. Therefore, it is called 
Paramatman or the Supreme Soul, the Indweller 
in your own language. It is the basis of our 
physical life and evolution. It is the norm of 
our reason and thought. It is the source 
and the satisfaction of our emotional life. 
It is the Ideal Good that we are constantly seek- 
ing, whether consciously or unconsciously, in all 
our activities. When you detach yourself from 
all outer activities, when the senses are with- 
drawn from all sense-objects, when the mind, 
called in our language the director of the senses, 
is withdrawn from all sense-movements, when 
the understanding that stands behind the mind 
and unifies its diverse records of sensations, is 
withdrawn from the mind, and when the self 
or the soul is withdrawn from the understanding, 
then it is that the true state of what is called 
^ Yoga^ in our thought and language is attained. 
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Then the self exists in its own being. Then 
the self becomes its own object, both of thought 
and enjoyment and .volition. Then the indivi- 
dual seer sees his own personal self, the ‘‘I’’ 
that is in him, as the same as Brahman. And 
thus the seer sees his individual or personal soul 
as really of the same category as the Universal 
>Soal or Brahman, and realising his individual 
soul as belonging to the same category as Brahman 
he calls it Paramatman. You will thus see that 
in the concept Paramatman Hindu thought 
discovered the synthesis of nian/s inner personal 
or individual life even as in Brahman it found a 
synthesis of outer cosmic life and phenomena. 

I ho])o you will be able to reproduce this con- 
cept Paramatman now in your tliought and enter 
into its real meaning and significance in our 
solution of the riddle of the universe. 

The ihird term in our Vaishnavie Trinity is 
Bhagavan. But I must defer consideration of it 
in full to my next letter. 



LETTER VIII 


BH AG AVAN 

I have tried to explain, so tar as I am able to 
do so, two out of three terms of our Vaishnavic 
Trinity, namely Braliinan and Paramatman. 
Brahman, ycm will remember, is practically that 
aspect of the Absolute which is revealed in and 
through cosmic life and phejionieiia as tliese. are 
apprehended by us. Paramatman is that aspect 
of the Al)Solute which we cognise in and through 
our inner intellectual, emotional and volitional 
life. I have yet to explain, so far as I may, 
the actuality of experience for which the term 
Bhayavan stands. 


COSMIC AND MENTAL PHENOMENA 

And the first tiring that I would invite 3U)ur 
thought to is the partial and mutual supplemen- 
tary character of our experience of outer ccsmic 
phenomena and inner mental phenomena. Our 
sensations, which constituto the basis of our 
knowledge of outer world, are dependent for their 
quickening and persistence or what I may call 
their birth and growth upon the presence of their 
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objects that stand apparently outside tlieni. 
These objects also depend for their self-revelation, 
or for proving that they do reallj^ exist, upon our 
sensations. The senses and their objects are 
thus mutually inter-dependent. What we call 
our mind works in and through the relations 
that are being constantly established between 
our senses and the objects of the outer world. 
These objects upon which wc are dependent for 
our sensations, and through these sensations, for 
our very self-consciousness or thouglit, are not 
our creation, they stand not only outside, but 
are independent of us. 1'his self or consciousness 
of ours on (lie one side, and Ihis outer cosmic 
order on the other, are, however, organically 
related to each otlier. And the ([Uestion that 
arises here is, what is that which holds together 
both these elements of experience and renders 
their mutual relations possiI>Ie ? In Brahman we 
found an answer to llie three fundamental queries 
that come uj) as we observe this outer cosmic 
world, the queries, nameh", (J ) from where do 
these objects come into being V (2) B3" wliat, 

after coming into being, do these objects continue 
to be ? (8;) ToAvards what do these objects 

move i]i course of their evolution and into what 
do those enter at the final dissolution ? In 
Paiamatman wc found an answer to the riddle of 
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Gur own sense-life and the workings of our 
intellect, our emotions and our will or volition. 
But a third problem remained still unsolved, 
namely, what is the relation between this outer 
cosmic world and tliis inner mental or spiritual 
world ? in other words, what is tlie relation in 
which Brahman as the Cosmic Soul stands to 
Paramatmaii as the Indweller in human perso- 
nalities ? AVe see that man and this world are 
mutually iiiter-dependont. Tlie Cosmic Soul and 
tlio (Jver-Soul in men must, thereiore, be ecjually 
inter-dependent upon each other. Each must 
.supplement the othej'. There is an obvious 
relation between these two aspects of the Abso- 
lute. What is that relation ? And what is the 
Princijdo of lielation hotween tlicse two ? The 
answer of our VAaishnavic thought to this ques- 
tion is that tlie PjincipJe of Relation heiv. is 
Bhagaran. Bhagavan holds together in Himself 
both this outer Avorld of matter and sense on the 
one side and man with his inner reason, emotions 
and will, tlie elements of his inner spiritual life, 
on tlie other. In Bhagavan both matter and 
man, both tlie cosmic order and the spiritual 
order, find their fulfilment. 


^aham’ ani> huAM/ 

Our ancients divided all expeiience into two 
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categories, namely Aham and Idam, Aharn is all 
that is referred to as or the self. I dam 
literally moans ‘thi.s\ It includes everything 
which falls within the category of the not-solf. 
The M’ or tlio self is tlie subject, the knovver 
and tlie tliinker, theenjoyer and tlie agent or the 
worker. It is tliat which knows this outer world 
of experience, tljo Jdam, and enjoys it, add works 
upon it, producing diverse changes in it. 1'liis 
M’ or the self stands outsirle tlie Idam or 
the not-self. It is, however, eonstantly related 
to this Idam or the not-self. '^^fake this Idam or the 
not-s(df away, and Aham or tlie self, as we know 
and cognise it in us, will also cease to know 
itself or be self-conscious. Consciousness is bom 
of the contact and conflict of the ‘I’ or the self 
with the Idam or the noi-sell'. There must, 
tlierefore, l>e something which is simultaneously 
jircsent in the ‘I' or Aham or the self and 
Idam or the not-self. In other words, it 
must be per[)oliially i)r(\sent liotli in this outer 
cosmic world of matter ami the spiritual world of 
our self or jiersonal or individual consciousness 
to render tliis relation of inter-dependciice 
possible. This Something wliieh liolds together 
botli the self and the not-self in Himself 
is called by the name of Jj/iagaran in oui* 
tlionglit. 
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BHAGAVAN THE UNIVERSAL BUKUSHA 

Brahman, as 1 have said, is the synthesis of 
our experiences of tlie outer cosmic life and 
phenomena. Ihiramatmaji is ti»e sjnitJiesis of the 
inner experiences of* our mental life, lihagavan 
is the synthesis of the mutual relation between 
this outer cosmic an<l this inner mental or spiri- 
tual order. In Bhagavan both these orders of 
experience are united and syntliesised. JUiiujaran 
is the Principle of Kelation between wvliat we 
know as tlie self and wdiat we know as the not- 
self. Bhagaran is, therefoj’e, wliat your philoso- 
phers call the Al)solute. Ihalnnan as the Cosmic 
Soul, is only a j)art of Bhagaran ajid reveals only 
a part of the reality of the Absolute. Paramatman, 
as tlie Soul in individual man, e<jual]y jcpresents 
a part of the Absolute and isonly another aspc'ct of 
the Absolute. Bhagaran^ who holds wvithin Him- 
self, as eleinmits of His Ixdiig, lioth this cosmic 
order and this spiritual human order, is the 
fullest revelation of tlie Absolute. Bhagaran 
is Ahus in our thought the highest cate- 
gory, higher than both Brahman and Para- 
matman. Jf we con(*eive our consciousness or tlie 
Universal (Jonseiousness as a circle, tlien this 
circle will be found to start from a jioint called 
Brahman to pass on in its orb to a poiiit called 
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Paramatman, and finally end as the orb is com- 
pleted in Bhagava?!^ which is the whole and 
completed circle. Our Vaishnavic poet-j)hiloso- 
phers described Brahman therefore as only the 
‘‘Effulgonce” of Bhagavan^ Paramatman as a part- 
manifestation of the Being of Bhagaran- Bhagavan 
is the Whole, Bhagabaii is the Absolute. Bhagavan 
is the Full and the Perfect Poison. Bhagavan 
is thus the First Person in our Vaishnavic 
Trinity. In Bhagavan the process of the eternal 
self-differentiation of the Absolute is completed. 
‘‘In the beginning the True alone was, my 
beloved, nothing else was that moved in this 
moving world. And this Undifferentiated Unity 
desired to differentiate Itself from Itself for this 
creative world-process.’’ “He (to quote theUpani- 
shads again) desii'ed to be many.” This is how 
.our ancient wisdom expressed this eternal act of 
Self-Differentiation of the Absolute. By this act 
of Self-Differentiation, the Absolute became Him- 
self His own Object, both of knowledge and enjoy- 
ment. This process of eternal Self-Differentiation 
which is, to use a familar Hegelian formula, an act 
of the separation of the Self from Itself to return 
to Itself, — when completed, gave us the concept 
Bhagavan. In Bhagavan the Absolute or Brahman 
found fullness and completion as a Peison. 
Bhagavan is the Supremo Person, or the Universal 
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Ptiriislia as our people would say. The concept 
Bliagavan in the Hindu’s plulosophy gives us 
what you call the Personality of God. 

This question of the Divine Personality is a 
deep mystery to your thought. Modern Euro- 
pean thought finds it very difficult to solve this 
mystery, and many people accept it cither on 
what they call the moral argument, or upon 
mere faith. But I am confident that you will 
find in our concept Bhagaran a real rational 
basis of your faith iji the Personality of God. 

SOUL OF OUH SOUL 


Personality implies difierentiation. We realise 
our personality in and through our relations 
with the numerous objects of our thought and 
afiections or enjoyment or what is called (man’- 
dam ill Sanskrit. Mere existence is impersonal. 
Brahman of whom, as I told 3'OU in my last 
letter, wo are able to posit notliing except pure 
existence or self-existence, whicli is therefore 
both unknown and unknowable in the Spen- 
cerian sense, is impersonal. Our ancients did not 
posit personality in Brahman. The same remark 
applies also to Paramatman or the Indweller. We 
cognise Paramatman as the Soul of our soul, the 
ever present Witness of the flow or flux of our 



102 EUROPE ASKS : WHO IS SHREE KRISHKA 


rational and emotional and volitional activities. 
It is only in the terms of these inner movements 
of our thought and emotions, as the logic of 
these, that we are able to realise tliis Paramatman. 
He is the Eye of our eyes, the Ear of our ears, 
the Ijife of our vital airs ; the Source and Satis- 
taction of our inner faculties and outer activities. 
Tt is by concentrating our thought on the logic 
of our inner life that we are able to realise what 
Paramatman really is. The way to the realisation 
of Paramatman is, as the Upanishads declai'e, 
through repudiation of all conceits of owjiership 
over or ownness with our outer senses or iiuier 
thought-movements. 1 see things with those eves 
not by my own power l)ut by the power of IMiat 
which is the Eye of my eyes ; I hear these 
sounds not by my own power but by the power 
of 'That which is the Ear of my ears ; and T think 
my thoughts not really by my own power l)ut by 
the power of '^fhat which is the Thinke]' in me; 
and so on and so forth. J3y this method of what 
may l)e called self-al)straction, bv constantly 
joining our individual lil\‘ and activities to tlie 
Power tliat is in us, |)erpetually standing not 
only as the witness of the drama of our lives but 
also as what in the language of the ancient 
dramatists might be called the l)eia-ej'-Al(xchin(i 
or the god outside the machine, in this world and 
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mysterious life-drama tliat we realise Parani- 
alniau. Here also in and as Paramatman we 
liardly liiid (fod as a Person. Wo cannot 
say of Paramatman that it is unknown and 
unknowable ; neitlier can we confidently say 
that w(^ know Paramatman as we know any 
other tiling or person in the universe. Brahman 
is, as 1 told you, really tlie logic of our 
experiences of outer cosmic life; and Paramatman 
too is similarly the logic of our experiences 
of our individual or personal life and activities, 
both sensuous and suporsensuous. There is 
tliereforo an inevitable note of abstraction in 
both .Bralunan and Paramatman. It is in and as 
Bh((f/ar(fn alone tliat wo am able to seize the 
truth of the Divine Personality. Here in and 
as Blia(jaran we realise riie Absolute as a 
Person even as we ourselves or other Iminans are 
persons, Avitb tliis difference that while our 
personalities are subordinate and I'elativo, the 
Personality of Ilhafjdvim is ahsolute and inde- 
pendent or more corj*ectly self-deprmdent. ^riiere- 
fore ]jlui(/aran may b(> called the Absclutc 
Personality. Jlow it is so, is very clearly re- 
vealed in tlie very term BhagavAin. If you can 

% 

seize tlie meaning of tliis term, you will find no 
<lifficulty in seizing the great truth wliich this 
word Jiharjavan conveA's. 
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BTIAGAVAN 

The term Bhatjacan is made of two Sanskrit 
words, Bhaga and Van. The suffix Van implies 
possession or permeation. The man whose whole 
being is permeated with wisdom or knowledge is 
called Vidvan ; Vid meaning wisdom from vid 
to know. The man who is permeated witli all 
good qualities is called GunaraUj Guna meaning 
good qualities. Bhaga van means thus one who 
possesses Bhaga or more correciiy the Bliagas., for 
the word Bhaga is a collective noun meaning 
six qualities or properties. Hindu tradition ejiu- 
merates six things as Bhagas^ namely, wealth, 
virility, good repute, attractiveness, wisdom and 
dis-aitachment. 


SIX BRAGA 8 

The first Bhaga is aislivarija. T'lie literal 
meaning of aislivarija is alj that constitutes lord- 
ship or lordliness. It is derived from the Sanskrit 
Lsvara^ which is itself derived from the root Eet 
or Eesh meaning direction and control. Literally 
Isvara means therefore director or controller, 
thence the Director or Controller of the Universe, 
under whose directio]i this world-process moves 
on to its appointed end. Aishvarya means thus 
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the qualily. of lordship. The word is here 
qualified by the adjective samagra. This adjective 
qualifies every one of the JyJiagas enumerated liere. 
Samagra means entire, from beginning to end. 
All the aishraryas from beginning to end 
constitute here Hhaga luimber one. 

The ordinary meaning of aishvarya is wealth 
and possessions. Our wealth and posses.sions are 
composed of the things of this world. These 
worldly things are the various objects of our 
senses. This whole universe is really composed 
of sense-objects. Our senses discharge a dual 
function, namely, they bring us knowledge of 
things, and they enable us to work or fashion 
things to our own ends. The senses were thus 
classified by our ancients as (1) the organs of 
knowledge, and (2j organs of work. The former 
are called jiuinrndriya-s, Jnana, as T have told 
you, means knowledge and indriya means organ 
or sense. These jrianendriyas are live, fa) the 
eye, (b) the ear, (c) the nose, (d) the touch, and 
(c) the palate, 'through tlie.se five senses we 
come to know llie five properties oi matter, 
nameh" their form, their sound, their touch — 
whether they aie soft or hard or warm or cold — 
their odour, and thcii’ taste. A psycliological 
analysis of this outer cosmic world gives iis thus 
the five essential elements of it, nameh% riipa 
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or form, shahda or’sound, sparsha or touch, rassa 
or taste, and gandha or smell. These five seiise- 
perceptioTis are the constituent elements of this 
outer world of sesse and matter. These consti- 
tute really all our wealth or [)Ossessions. 

The senses Ijave another fujiction, namely, 
that of operatijig upon materials to produce 
desired results. The organs whi(di discdiaj'ge this 
function are called Icarmendriyas. Karma means 
work, indriya means organ. The liand, the foot, 
the mouth, these are the organs ot: work. IMie 
geiierativ’e organ and tlie rectum are also classed 
with these to constitute the live Karrnendriyas 
or organs of work. These ten organs are the 
instruments and A'ehicles with which wo liave 
been endowed tor knowing and control! iiig 
tlie mo\'einents of this outer cosinic u orld. And 
as both knowing and controlling give ns the 
sense of masterv over this world, these organs 
are the instruments of onr lordship ovej’ it. 
These senses or organs })ert‘(»’m also a third 
function, luuncly, they arc also the avcjiues of 
our enjoyment ot this outer woild. Tliis enjoy- 
ment also gives us the sense ot lordship over 
tins world. All tliese tollcw logically from an 
analysis of onr senses and our sense-objects. 

And wlien you read the teiin (thdivarya in the 
light of all this, you find that really^ aishrarya 
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means the things of this cosmic wcrld, the 
numerous objects of our senses. These are really 
our wealth and possessions. It is these and our 
lordship over them wliicli make us tlie lords of 
earth. Our possessions or the objects of our 
senses are limited. AVe cannot possess the entire 
body of sense-objects witli our senses. An 
infiiiitudc of ol)jects always lemain beyond our 
knowledge and our operation. But tlie word 
aishran/a is (jualified l>y the adje('tivo .samagra 
or entire, —from begiiuiing to end. The ol)ject of 
our senses do not cover the entire sense* world 
from beginning to end. Oui* limited wealth and 
possessions tborel’ore do not really constitute 
Bhaga in tlie sense in wliieli it is used in this 
context. Wo cannot theroforo claim tlie epithet 
Uhitgaran^ thougli the teini is a]){>lied l)y us to 
our saints and sages. But of this I must speak 
later on, and explain the justification of this 
usage. 

Aaislirarifd tlius means, as you will see, really 
the entire body of sense-objects, ^diesc objects 
depend for their value really upon the pow^ r or 
capacity of our senses to a])])rehend and control 
and enjoy them. Things of beauty are a joy for 
ever only to him who has the full power of the 
use of liis eyes. Tliese have no meaning and 
worth, indeed these do not at all exist for the 
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blind. These are not and cannot be counted as 
wealth and possessions or aishvarya to liim who 
has not the full use of his eyes. Sindlarly the 
sweetest sounds that thrill us with a sensation 
whicli carries us beyond our coarse-fibred physi- 
cal being upto the most subtle and sublime 
consciousness of the super-sensuous and the spiri- 
tual^ have no meaning and valuCj indeed really no 
existence, to the deaf. Tlie softest touch that 
vibrates through our nerves ijito the deepest 
depths of our soul-consciousness which melts the 
body into the emotions and the spiritual currents 
of our being has no meaning and value to the 
paralytic ; and so on and so forth. You will find 
at the final analy^sis that all our so-called wealth 
or possessions, our ahhraryas are dependent for 
their existence, their meaning and their value, 
upon the strength and virility^ of our senses. 
This strcngtli and virility goes by the name of 
Veerya in Sanskrit. Aisln arya and Veerya are 
thus organically’ bound up together as coiTelated 
to each other. Aidirarya requires Veerya for its 
self-fulfilment, and Veerya needs Aishcarya for 
its self-realisation. Therefore it is that next after 
Aisiumrya this Veerya is counted as a Bhaga in 
this text. And here also the adjective Samagra 
is added to indicate the infinity of the power of 
the senses to hold, to control and to enjoy the 
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entire body of sense-objects. Bhagavan is He 
Who holds within His own Being the entire 
body of sense-objects and has infinite capacity of 
the instruments and vehicles of sense-knowledge 
and sense-control and sense-enjoyment in Him. 

In plain language it means that this world 
of sense and matter exists hi the consciousness of 
Bhngcwan. Whatever exists must exist, as y^ou 
know, in some consciousness. This universe with 
its countless objects, both material and spiritual, 
both sensuous and supeisensuous, the world both 
of matter and men and of spiritual beings supe- 
rior to men and endowed with liner and subtler 
organisations, exist eternally in the Eternal 
Oonsciousness of Bhagavan^ as objects of His 
Consciousness. These are all objects of His 
knowledge and affections, and upon these He is 
eternally working to fashion them ])rogressively 
to His ends. 

But what is the true nature of these posses- 
sions or (mhearyew of the liord? To us the things 
that we perceive witli our senses appear as 
material. These objects are also subject to gruwth 
and decay^ These changes in our sense-objects 
are constanly workijig corresponding changes in 
our mind. We are moved, for instance, by one 
kind of feeling at the sight of a fresh and bloom- 
ing flower and by quiet a different kind of 
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feeling at the sight of the same flower when 
we see this tiling of exquisite beauty getting 
disgustingly decomposed before our very eyes. 
And so it is with all other sense-objects of ours. 
Their growth and decay atfect our own conscious- 
ness. But the Eternal Consciousness in which 
this world exists cannot be subject to these 
changes. ^Jdiese objects as they exist in the 
Eternal ConscMonsncss of Bhacjavan^ must, there- 
fore, be theinscdves also above growtli and decay. 
In other words, this outer world of our senses 
that is constantly passing through endless clianges 
before our consciousness, must exist in an eter- 
nally realised state of fullne.ss and perfection in 
tlie Eternal Consciousness of Dhai/aran, The 
wealth or possessions of the Eternal Conscious- 
ness of lihagavan tluit are the objects of His 
knowledge and activity and enjoynient n)ust be 
eternally pej-fect entities, '^riie aislirarya,s of Bha- 
garan Miuuiot be material but must necessarily 
be spbitual objects. That which we see passing 
through progressive course of evolution here, 
in this \vorld-])rocess, must exist eternally-realised 
in its fullness and perfection in Bliagavan, 

THE CONCEPT BHAGAVAN 


The first question that arises in our mind as 
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we stand before this world-process is — whence do 
these things come ? How or by Avluit are these 
things supported ? Towards wliat or whei*e do 
these moA^e ? What is their ultimat.e goal or des- 
tiny ? And the first answer of Hindu tliought to 
tliis tliree-fold (|uery Avas — Brahman. But this 
does not render a final account of the world- 
process. Tlio theory of Brahman is not j*eally 
built upoji an exhaustive process ; it is tliis cos- 
mic order or process. Idiis analysis reveals the 
fact that this cosmic process is what we now call 
an evolutionary process. It is a process of growth 
or transformation from liomogeniety through 
difieron tia tioii towards integration . It is J ike 
the process of the gi'owtli of a tree, for instance, 
from its seed. Fj’om a tiny and uniform banyan s(mm 1 
we see the growtli of AAdiat Ave call the prince of 
our forests, sjireading over imincnsc space, liav- 
ing countless foliage. And wo ask, how this 
could be ? AVhoro were these outspreading 
liranchcs ? Where were these countless leaves 
and twigs before ? Tlicse could not come out of 
nowlierc. incAdlable conclusion is that theses 

branches and tliese foliage must luive always been 
there in the seed, uncvolved but secretly striA-- 
ing to Inirst forth. In other Avords, the jilan and 
model, or the idea of tlie full-growi» l)anyan 
must haA^e existed from eternity to eternitjMn its 
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seed. The seed, in its final analysis, is reduced 
thus to ail eternally-realised idea of the tree. 
The ti'ee must have existed eternally as an idea, 
the first outer expression of which is the seed. 

Even so this infinite world-process must have 
existed, both collectively and severally, as Idea in 
the Consciousness of the Eternal from eternity to 
eternity. What we call this world of matter is really 
a world of ideas. Evolution implies the evolution 
of an idea, like, for instance, the revelation of 
aome form of beauty, that flashes upon the mind 
of the painter, upon his canvas. Evolution im- 
plies the existence of a perfected idea or an 
eternally-realised type that seeks progressive ex- 
pression ill time and space. AVhat you call 
eternally-realised in your modern philosophical 
parlance, was called long before your Darwin 
and Spencer and Hegel by our teachers nitya- 
siddha-m'arttp. All things exist in their nifya- 
rnddho'Scarup in the Consciousness of Wiagavan, 
These archetypes or iirototypes, called nama and 
rtipa or name and from in Sanskrit, constitute 
the wealth and possessions, the aishvarya of Bha- 
gavan. This is the first thing that you must 
grasp in seeking to enter into the true meaning 
and significance of our concept Bhagavan. 
“virility” 

And the next thing tliat you must try and 
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understand is the truth of the term Veerya, I 
have translated it in English as Virility. Virility 
means that quality in the constitution of man 
which enables him to seize and hold aiid work 
upon and enjoy the objects of his senses to their 
fullest measure. This follows from onr concep- 
tion of manhood which is the synonym for virility. 
And your first diilioulty here in attributing the 
quality of Veerya or virility to the Ultimate 
Reality or God will be your inborn conviction 
that God is Spirit, which means that He has no 
body and necessarily, tlierefore, He can have no 
sense organs either ; and witliout these viiility 
or Veerya may have only a iigurativo meaning 
when applied to the Divinity. Our Vaishnavic 
teachers, however, attribute both body and tlie 
sense organs to the Deity. Rut the body of the 
Lord, they say, is not like our bodies, something 
material or physical or sonsuons. His is a spiri- 
tual body. Our bodies are made of flesh and 
blood a.nd bones and nerves and various physical 
organs, l)ut the body of the Lord is not so made. 
It is made of the three spiritual substances or 
qualities or properties, namel3’, pure existence or 
Satj pure consciousness or Chit, and pure joy or 
bliss, or Anandam, The bodj^ of lihagavan is 
constituted of these three spiritual qualities, 
Bat-Chic Anandam, Bhagavan is, therefore, called 
8 
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Sciclichidananda Piiruslia in our literature. He 
has no material body. His is a pure spiritual 
body. He has no ]>hysical sense organs like our 
organs. His organs are all spiritual organs. 
And it is the strength of these spiritual organs 
which is called Veerija, 

SENSE ORGANS ANAJ.YSED 

And an analysis of our own sense organs will 
help you to seize the ineaning of what I have 
here called t.lie spiritual organs of the Lord. In 
the first place, just consider the question — Does 
the Lord know everything ? And next, is His 
knowledge direct or only inferential ? Does He 
know directly all that I see witli my eyes and 
hear with rn}' ears and touch with my hands or 
taste with my [Rilate ei(3, etc. ? If Ho does, 
then He must have in His Own Being some 
iustruineiits or organs of seeing and hearing, 
etc. Our aiicient lT|>auishads realising tlie logic 
of this position, declared that thougli Brahiiian 
is witliout any sense organs like ours, He has 
ill liini the Power or Property^ of these organs. 

— without any sense oi’gans ( Brahman ) y^et 
having the property' of all the senses. This 
is what the Upauisliads say. And the property 
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or power of the sense of sight is seeing, of the 
sense of liearing is audition, and so on and so 
forth. And the IJpanishads, which are always 
careful to leave no room for the suspicion 
of any manner of materiality or even sontiency 
in tlic Supreme, have been forced by the logic of 
thought to posits the power or property of all 
the senses in Brahman. Our A'aishiiavio poet- 
philosophers pr.rsuing the same logic still further 
posited spiritual organs in lihcffjaran. In the 
vision of Jihagacan exists all forms. In the 
audition of Bhagacan exist all sounds. In His 
toucli exist all tilings that are felt I.)y us with 
our tactile nerves. And so on and so fortii. 


SlUIUTUAf. SEXSIO onoAXs 

In positing these oi'gans in Bliagavan our 
Yaisliiiava poet-pli i losopliei’s, however, did not 
fancy the existence of gross material sense organs 
in tlie Ijord. Wlien we go to analyse our sense 
organs, we discover lhal these also like all oilier 
ol »ject s in creation progressively ovol vc them- 
selves, grow from less to more. There are no 
organs in the protoplasmic cell from which 
gradually the human body is shaped. In the 
pheetus these ai-o nndevclopod. They are gra- 
dually developed with our age and growth. And 
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the logic of this evolutionary process is the same 
as what we are forced to recognise in the gene- 
ral processes of cosmic evolution. Here also we 
cannot explain the growth of these sense organs 
except on the hypothesis that at the back of 
this process stand eternally realised perfected 
organs of sense, that are not material or physical 
but truly spiritual. These eternally-realised 
organs are really ideas or archetypes of our 
sense organs. And like all archetypes these 
must exist in the Being of the Absolute. This is 
how our Vaishnavic poet-philosophers established 
the existence of spiritual sense organs in Jihaga- 
van* And it is the strength of these spiritual 
sense organs of the Lord, by which He holds 
and shapes and enjo5’s all sense objects in His 
creation, which is understood by Veerya in 
our Vaishnavic thought. These two hhagas — 
Aishvarya and Veerya — constitute the very plinth 
and foundation of the Vaishnavic philosophy 
of Shree Krishna as BTiagaran or the Eternal, 
Infinite and Perfect Person. 

I must, however, consider this matter in 
fuller detail in connection with the other hhagas 
in my next letter. 



LETTER IX 


liJlAGAVAN SHREE KRISHNA 

I am really thaiikfHl to liear tliat you are 
finding the Hindu doctrine ot* the Divine Perso- 
nality increasingl3^ thought-provoking, as j’ouput 
it. Truth to say, my child, I too could never 
honestly realise Avhat the Personality of God 
really meant until I commenced to grope my 
way into the mysteries of our Vaishnavic theo- 
log.y, and particularlj^ until I was led to Shree 
Krishna. Like most of your Liberal Christians, 
I too, no doubt, dared not openly reject this 
doctrine aiid in a general way did avow my 
belief in the Personality of God. But that was 
not a reasoned conviction. It was practically 
built upon wliat may be called faith of a kind. 
Faith, in its lowest phase, is only another name 
for uncritical acceptance of tradition. And my 
faith in the Divine Personality was at one time 
of this class. I found it difficult to seize in my 
inner consciousness how the Universal could be 
a Person. Personality, as we know it in our 
own self, is the product of our differences with 
other persons. We realise this Personality in 
our own self in proportion as the objects of our 
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knowledge, emotions and will stand before us as 
our own counter-parts. 

In knowing this world of matter, we 
do not so clearly realise our personality as 
we do in knowing biotlier men. And even 
on tlie human plane, we do not so clear]}’ 
realise our own personality in knowing babies 
and infants, as we do l)y making grown-up 
liumans tlie object of our thoughts and emotions. 
And even here tliere is a clear distinction in our 
consciousness of oiir own |)eisona]iiA' as bet ween 
wliat wo realise by knowing and serving lower 
specimens of humanity and what wo I’caliseby our 
intercourse with tlie higher specimens of oui’ 
common manhood. Tlie more dcA’clojied the 
object of our knowledge, the clearer and stronger 
comes out our consciousness of ourselves as 
distinguished from it, and witli this consciousness 
grows clearer and stronger our realisation of our 
personality. If you can imagine yourself as 
cut olf from all hiinian associations, and living 
and glowing from the inoniciit of your binh only 
in tlie midst of what are called nature environ- 
ments, 3’ou will see liow little you will be able to 
discover your humanity or human personality 
amidst those surroundings. Our joersonality, or 
the consciousness that we are persons, grows 
through our contacts and conflicts with oilier 
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humans similar to ourselves in the stage of their 
evolution or development. It is only when we 
see our own I'eflection, so to sa}-, in the objects 
of our knowledge and aflections and our will, 
that we are really able to become conscious of 
our ovvii personalities. 

IF, therefore, this doctrine or dogma of 
the Divine Personality be true, that is, if it 
be ))ase<I upon actual experieru'e, then God 
too must realise Ills Personality V)y standing 
as the subject oF something which must be of 
Ilis Own Nature, a rejnoduction, so to say, of 
Himself, a retlection or image of Himself. Tlie 
oI)je(d. of the eternal knowledge of the Supreme 
Being in and tlirough which He jcalises His own 
ConsciousiHsss as Knower and Director and 
Fashioner oF His objects to His own Will and as 
EnjoA^er, must, tliereFore, I)e of Hisowji kind and 
class, must he similar in every way to Himself, 
must be self-conscious Personalities or Persojuility 
like liiinselF. Tin’s is the inevitable logic of the 
doctriiic or dogma of what you call tljo Divijie 
Personality. 


AJiSOLI’TE MONISM 

Our ancients fully understood and boldly 
accepted tin’s logic. It is, thcretVne, tliat tlie 
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Hindu school of absolute Monism, or what is 
popularly known now as the Samkara Vedanta 
school, which does not accept any real duality or 
differentiation in Brahman, does not accept the 
Personality of Brahman. To this school, Brahmau 
or the Ultimate Reality is Impersonal. A.11 
differences and dualities of our experience are 
not true or real but are only appearances. These 
are illusions caused by that mysterious power 
which brings that about which can never logically 
come to be. This mysterious power is named by 
them Maya. And the orthodox definition of this 
Maya i s — ^ A gliatana-gliatmxa-pateeyasee . ’ ^ A gha- 
tana means that which cannot liappen ; Ghatana 
means that which happens ; Pateeyasee means 
possessing superior skill. Tlie entire sentence 
means that wliich possesses the supreme skill of 
bringing that about which cannot come about. 
But our Vaishnava Vedantists proclaim the Perso- 
nality of the Ultimate Reality or what the Upani- 
shads call Brahman, because they hold that this 
Brahman is not an undifferentiated Unity but 
a Self-Differentiated Unity. There is nothing 
outside Brahman, Brahman is both the efficient 
and the material cause of this universe. All this 
is absolutely true. But in the Being of Brahman 
there is both duality and endless multiplicity, 
and it is in and through this duality and these 
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endless multiplicities that Brahman realises Him- 
self as Knower, Worker and Enjoyer, or 
what is described in Sanskrit as Sat^ Cliit^ 
and Anandarn. Consciousness demands what is 
called the subject-and-object relation, by the 
philosopher. There can be no consciousness or 
jnanam or knowledge or thought, unless there is a 
subject or knower or thinker on the one side, and 
an object of knowledge or thought, on the other. 
When, therefore, you declare that Brahman 
is Jnanam or Self-Oonscioiis, you must find an 
Object in and through which Bj'ahman realises 
this consciousness or Jnanam, This is the logic 
of the Vaishnavic position. And eveji Samkara 
himself, the most* uncompromising of the monists, 
had to admit the force of this logic. 

Samkara^s position is that the universe has 
come from Brahman, is sustained by Brahman, and 
is moving towards Brahman and finally enters 
into Brahman. This Brahman is Satyam^ or 
Self-Existent, Jnanam or Self-Conscious and 
Anantam or Infinite. ^Mn all the Vedantas, words 
by their import, establish this truth.” This is 
the conclusion to which Samkara arrives in his 
interpretation of the Brahma-Sutras. 

NAME AND FORM 


At this the question arises — ^What is that 
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whicli before creation was tlie object of the con- 
sciousness of Brahman ? “ You say that Brahman 
is conscious, is a knower or thinker. But there 
cannot be any knowing or thinking* without an 
object. Now, we mii}- take it, that this universe 
is the object of Ilje consciousness of Brahman. 
But the scriptures (leclare tliat tliere was a time 
wlien the ^J'rue or Bralnnaji, the aSV/^, alone was ; 
nothing else was moving in tin's moviiig w*orkl. 
What w'as the object of tlie consciousness 
of Bralimau tlieii ? This is tlie problem 
here. 

And forced by the logic of his position to face 
this problem, Samkara was dj’iven to say — “That 
wliicli was tlic oliject of the Jnciiiarn or conscious- 
ness or knowledge or thought of Brahman, befoi'c 
this universe came into being, w'as ^Naine 
and Foi'in, that whicli are lieyond liuman 
speech, Name and Form as yet un-ovolved, 
though aluiut. to be evolved. Name and Bonn 
that arc neither identical with nor vet dilierent 
from Brahman.' 

Even so uncompromising a monist as Samkara 
was thus foj'ced by the inesistible logic of 
experience or thought to posit those Name and 
Form, that were neiilior identical Avith nor 
ditierent from Brahman, in tlie Being of 
Brahman, the one Truth or Keality — the One- 
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witliout-a-Second. This is exatly the Vaish- 
Jiavic position also. The differcnice between the 
sjnithesis of Sainkara and that of the Vaishnavas 
is only a matter of oinphasis. 

DIFFERENCE BETWEEN SAMKARA AND 
V Alsn N A V A V ED A NT A 

The real ]io.sitioii of both is this, namely", tliat 
Brahinan or tlic Absolute stands to Himself as 
His own object botli of tlioiight and Jove or 
GiijoTnicnt , b}" an act of eternal self-differentiation. 
Tins process of self-differentiation ofllie Absolute 
has hceii expressed in modern Ihonght by the 
familiar Hegel ian d ic( am — t lie Self sej^a rates 
Itself from Itself to return to Itself to be Itself. 
This is the process of all hnoAving, as well as of 
all love orenjr>yment as of a 11 volition or activity. 
The first stop or stage in this ]»r(U'ess is the stage 
of liomogenicty or undifrerenl iateci unity. In 
tliis stage tlieie is no conscjoiisiiess. 1'his con- 
sciousness comes as soon as tins homogeniety 
coinmeiices to break up with the apjiearaiico 
of differentiation. Hut consciousness is not com- 
pleted or perfei'ted until this dilfcrentiation is 
followed by and ends in integration- The course 
of thought or knowledge or consciousness is tins: 
— It starts from homogeniet y oj- what is called 
unity, wherein there is neither subject nor object; 
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from this unity or homogeniety this process 
goes on to differentiation or duality, wherein the 
subject is separated or differentiated from the 
object ; but this is only the birth of conscious- 
ness, not its completion or perfection or fulfilment* 
This 2)erfection or completion or fulfilment of 
consciousness is reached when the subject and 
the object are once more united now not on the 
plane of hoinogoniety or unconsciousness but 
on the plane of consciousness. The unity here 
is not undifferentiated unity but self-differen- 
tiated unity. It is not unconscious unity but a 
unity in which the subject is conscious of itself 
in and through its consciousness of its own 
object which is neither the same as itself nor yet 
different from itself. Here, in this self-con- 
scious unity, the j:>rocess of thought or conscious- 
ness is com2:)loted. 

And tlie difference between the Samkara 
Vedanta and the Vaislinava Vedanta schools of 
Hindu thought is really a difference in 
tlie emphasis which these two schools 
lay on the different steps or stages of 
this process of thought or consciousness. Both 
admit the truth of this process. But while the 
Samkara Vedanta school thinks that the reality 
in this process is the last step or stage, wherein 
the subject loses itself in its object, and returns 



BHAGAVAN SHBBE KRISHNA 126 

to itself to be itself as tlie Hegelians would say, 
the Vaishiiava Vedaiitists hold that all the 
three stages of this process are equally real, and 
equally necessary for the realisation of con- 
sciousness or thought. Difrereniiation is as real 
and eternal as integration, dualitj' is as much a 
part of the Being of the Absolute as either Unity 
or Totality. The emphasis of Samkara Vedantic 
thought is on the last step or stage of this 
process, that of the Vaishnava Vedantic thought 
on all the steps or stages. To the Samkara 
Vedantist, the stage of ditferentiation is really 
unreal, it is mayic^ transitory ; it is only an 
illusion. To the Vaishnava Vedantist this 
differentiation is as real as the final unifioatiou 
wherein the process of tJionght and enjoyment 
is completed. The}^ say that which completes 
thought also kills it. Therefore, this unity or 
totality, as soon as it is completed, returns back to 
unity or homogeniety or unconsciousness. But 
the Eternally Self-Conscious Brahman cannot be 
Unconsciousness. Therefore, tlie completion of 
thought in the unification ol: subject and object, 
is broken up immediately it is completed by 
fresh differentiation, which is followed again by 
integration or unification. And thus this endless 
procession of self-differentiation proceeds from 
eternity to eternity. 
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rUUUSHA AND PRAKIUTI 

I have tried to iiiclicate briefly the 
position of the two donnnaiit schools of 
Hindu tliought, because a general uuder- 
standing of them is lielpful to our stud^^ of 
the philosopliy of Shree Kiishna. ‘Name and 
Fonn/ wliich, as Samkara says, are the eternal 
objects of the Consciousness of Brahman or the 
Absolute, ooiTcsj^ond to what is called tlie Logos 
or the Word in Cliristiau theology. Logos is 
both word and thouglit, or idea and its expres- 
sion. 'Nainc^ in our thought represents the 
idea and Perm or linpa i*epresents its expression. 
Our ‘N arne and Kornd — Nama-Rupa — are the 
marks and notes l)y wliicli wo ];now one object 
from another. These are the marks of diflorentia- 
tion. in our thought. These arc also the contents 
of all our knowledge or thought. Those ‘Name 
and Form’ represent, thus, what we cal) the 
objective world. Tlie original type or archetype 
of this objective universe is tlierefore called here 
by Samkara ‘Name and Form’ or Nama and 
Rapa. But these expressions ‘Name and Form’ 
have a subjective or abstract meaning. Our 
Vaishnavic tliougbt therefore called these by a 
more concrete name. AVhat Samkara here calls 
‘Name and Form’ our Vaishnava 
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called PmJcrifi, This Prakrifi is the etenial 
object of the Cotisciousness of the Absolute or 
Brahman. But this Solf-Coiiscious Absolute is no 
longer called Brahman but the Parmha or the 
Supreme Person. The Ultimate Reality is the 
Totalitj^ ( to use a Kantian word ) composed of 
Purusha and PrakriiL Piirusha is what may 
be called tlie Subjoctivo TJniv^ersal or tlie Univer- 
sal Subject ; wliilo l^raknfi is tlie Objective 
Universal or the Universal Object. Purusha is 
the Eternal and Inlinito Knower and ITiinher, 
Parkriti is the Tntinite and Eternal Object of 
tlie knowledge and thought of Purusha. Purusha 
is the Eternal and Inlinito AVorktu', Prakriti is 
the Infinite and Eternal Object upon which the 
Eternal and Inlinito Will of the Purusha oterna-lly 
operates for its own. scdf-roalisation and self-fulfil- 
ment. Purusha is the Eternal and Infinite 
Enjoyer or Lover and J^rakriti is tlie Eternal 
and Infinite Object of Pfis Love and tloy, called 
Anandam in Sanskrit. The Eternal and the 
Infinite, the Absolute, as yoiir philosopliors \vould 
call it, is completed in and through tliis duality. 
And tliis full and complete Absolute is called 
Bhagacan in our A^aishiuwic thought. 

There are, thus, yon will see, two ultimate 
categories of our thought, one is Purusha, 
and the other is Prakrifi. Purusha is one, but 
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Prakriti has myriad forms. The entire creation 
is collectively the body of PrakritL Every 
iiitlividual thing in this creation is also a part, a 
limb or organ of Prakriti. Prakriti is embodied 
in matter, and equally also in what we call life. 
We ourselves with the rest of the universe are- 
parts and limbs and organs of PrakHti. Indi- 
vidually every liumari is a Prakriii. Collectively, 
what you call Humanity is also Prakriti. And 
because this Prakriti is eternally Self-Conscious, 
even as Purusha Himself is, tliis Humanity is 
not with us an abstraction but what Mazzini 
called a Being. This is the comprehensive 
connotation of our term Prakriti. 

Prakriti is that tliroiigh which the Purusha 
realises His own Consciousness, His Emotions 
and His Will or Volition. And for the fullest 
realisation of His own Self-Consciousness it is 
necessary that the object of His consciousness 
must be itself self-conscious. Our consciousness 
and self-realisation becomes full and complete in 
proportion as the object in and through which 
we realise ourselves is equal to us both in its 
nature and in tlie stage of its evolution or 
development. Our objects always determine the 
measure of our own self-realisation. In knowing 
matter wo realise only the material aspect of 
ourselves. In making the so-called lower animals 
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objects of our tliouglit and knowledge or of our 
affections, we realise only that much of ourselv'es 
which we hav'e in common with the animal 
king<lom. In knowing men we realise our 
common liumanity. But here on this human 
plane there are endless variations of the (|uality 
of our self-realisation determined by the stage 
of evolution oi* development of the human 
objects of our thought, knowledge, emotions and 
activities. In hnowing little babies, we realise 
only the lowest degrees of our liumanity. In 
knowing develo|)ed humans, our consciousness of 
ourselves as liumans grows to greater fullness. 
When the objects of our thought and affections 
are primitive men only, we realise through them 
the lower levels of our humanity. We rise to a 
higher and fuller realisation of ourselves as 
humans in [iroportion as our social life develops, 
and what is called civilisation (what Matliew 
Arnold described as the ‘diumanisat ion of man 
in society'') advaiic(‘s. 

Pursuing the logic of this universal experi- 
ence our Yaishnava poet-philosopheis conceived 
l^raJcriti also as a [lerson. As Purnsha realises 
iris own Personality in and tli rough His relations 
with Prakriti^ which is the eternal object of 
His tliouglit or knowledge and his emotions and 
will, even so l^rakriti also realises her 
9 
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{Pralcriti^ as I told you, is conceived to be o£ the 
feminine gender ) personality in and through 
Purusha who is the eternal object of her thought 
and knowledge as well as her emotions and will 
or service. In this mutual relationship between 
the Purcisha and the PraJcriti is the Personality 
of the Absolute or Brahman or God fully estab- 
lished in our thought. Those who do not accept 
this Vaishnavic analysis of Being or Conscious- 
ness do not also accept the Personality of God ; 
to them God is impersonal or, as they say now, 
super-personal. Our Vaishnavic tli ought calls 
its Personal God Bhagavan, 

Now, as I have just said the PraJcriti which is 
the eternal object of the knowledge and love and 
will of the Siipi’eme Lord, holds within its own 
being the endless multiplicities of matter and men 
which constitute this universe. Men are also 
parts of this Pralcriti ; but they are parts which 
contain within them the potency of the whole. 
The whole is involved in these parts. The 
relation is organic. Just as vve read in the 
Upanishads that in this creative process the One 
Truth without a Second has multiplied Himself 
and has become many, even so it is conceived 
of the Pralcriti also that* on the human plane she 
has become many, has multiplied herself to be 
many ; and, therefore, each human individual 
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represents in himself or herself the fullness of 
the being of Prafcrifi. This is the plinth and 
foundation of human culture and religion, which 
have always been with us practically one and 
the same thing. The objective of all human 
religion is to bring out the God that is in indi- 
vidual members of the human family. God can 
be revealed only in and through the fullness of 
the life of the Prakriti. And, therefore, in 
proportion as we reach the fulness of the life of 
the rmkrifi^ who is latent in us, we reach out to 
the fullness of the life of God in us. To use your 
familiar Cludstian terminology, in proportion as 
we are able to realise and reproduce the fullness 
of the life and spirit of the Christ in us, in that 
proportion we are able to rise to and i^eveal the 
life of God in us. What our Vaishnavas call 
Prakriti is practically the same as that which is 
called the Christ in Christian thought and con* 
sciousness. Your Chri.st is the Lof/os^ the AVord 
that was with God, that is God, the very God of 
God, as your Fourth Gospel puts it. Our Prakriti 
is also what Sarnkara calls “Name and Form’’, 
which is the same as your Logos, Your Word 
or Logos is in all things, whatever is has been 
made by the AVord. The AVord is both the 
efficient and the material cause of the universe. 
So is onv Prakriti, But this Prakriti exists 
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from eternity to eternity in the being of the 
Absolute with the multiple contents of her being. 
In this way our Vaishnavic thought posited not 
mere duality in the being of the Absolute but 
endless multiplicity also. This cosmic world 
exists in its ideal perfection, etenmlly realised, 
in the Absolute. This human society also exists 
there in the being of the Absolute in its highest 
perfection, eternally realised. So do individual 
humans, with all their complex and multiple 
relations with other humans, exist in their 
eternally-realised forms and perfection in the 
being of the Absolute. This eternally realised 
life (»f the world of matter and tlie world of 
men are the contents of the perfected and 
eternally realised life of Prakrifi, You and I 
and all humans, with all their relations of 
love and service, and all the objects and 
vehicles of our thought and our love and 
our will, have eternally existed in the 
Absolute in their eternally realised state. 
It is from there that- we all have come down or 
descended in this world process. It is there that 
we are destined to go back when this life is 
perfected through the disciplines and experiences 
of this life, and wo reach perfect union with our 
original type and source. This is the necessary 
logic of what you call evolution. And pursuing 
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this logic, our Vaishnava devotees and seers 
conceived the Absolute as Bhagavan, who is the 
Lord not only of this outer world of phenomena 
but also of that other world of ideas or archetypes, 
of the original norm and form of all that apj)ears 
on this creative plane. This sense-world of ours 
exist in Bhagavan as His Ah'hvarga or wealth and 
possessions. These very senses of ours, and by 
which wo know and enjoy this world of matter 
and sense, exist in their eternally realised state as 
the spiritual senses, so to say, of Bhagaran 
and constitute what is called His Veerya or 
Virilit3\ 

Nor is this all. AVe all with all our multitu- 
dinous relations of love and service have existed, 
from eternity to enternity, in our eternally 
realised state of absolute fullness and perfection, 
in Bhagaran. Our social life has tlius its arche- 
type in the very being of Bhagaran- And it is 
this enternally realised type of our social life and 
realations as existing in the very being of 
Bhagaran from eternity to eternity, which 
is the origin and basis of bhaga number 
three, as enumerated in a pievious letter, 
namel}^, Yanhctj which means in English 
good repute. But I must explain the full 
meaning and signiiicaiice of Yasha in iny next 
letter. 



LETTER X 

BHAOAVAN siniEE KRISHNA [continued) 

You liave been able to realise, I hope, the 
meaning and significance of the terms Aishvarya 
and Veerya roughly rendered into English by 
wealth and virility, which are counted as hhagas 
in our thought. After these comes Yasha. 
The meaning of Yasha is good repute 
or good opinion of fellow beings. Yasha 
implies the existence of a compa.ny of fellow 
beings or society. To secure good repute we 
must have people about us who are able to un- 
derstand and correctly appreciate our thoughts 
and deeds. This is only possible when they 
belong more or less to the same stage of evolution 
or advancement which we ourselves occupy. And 
the first (|Uestion that arises here, when we ascribe 
this Yasha or good repute to God, is, who can 
these beings be who compose, so to say, the society 
of the Lord, who are of the same class as Him- 
self, who are more or less of the stage of His 
perfection, and who, therefore, are able to 
correctly understand and appreciate His thoughts 
and deeds*? The term Yasha applied to the Lord 
implies that he has been sni rounded by a company 
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of spiritual beiugs who have been His eternal 
companions and who have fully and eternalty res- 
ponded to His thoughts, His emotions and His 
wilhWho are these ? And even before we consi- 
der this question, we must consider the previous 
question, how can this be ? How can there be 
such companions of the Absolute who is 
Unrelated and Unconditioned, who exists in 
Himself and is One-without-a-Second ? 


SIGNIFICANCE OF YASHA 

As I have already told you, there is no room 
for the conce[)t Bhagavan in the school of 
absolute monism, associated with Samkara. This 
school does not believe in any duality or differen- 
tiation in the Lord or the Ultimate Reality. 
But the Vaishnavic school, as I tried to explain 
in my last letter, accept an eternal self-differen- 
tiation in the Absolute, by which the A bsolute or 
Brail man stands differentiated eternall}' before 
Himself as the object of His own thought or con- 
sciousness, as well as of His love and His will. In 
this act of eternal self-differentiation, the Absolute 
as the Subject is called and the same 

Absolute as its own Object both of thought and 
love as well as of its eternally operative will, 
that is eternally fashioning the universe to its 
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own ends, — is called Prakriti. It is in and 
through the mutual relations and response of 
the Purusha atid the Prakriti that the Absolute 
realises itself as a Person. This is the philosophy 
of what you would call the Divine Personality 
in our Vaishnavic thought. I have already tried 
to explain all this in m3^ last letter. This 
Prakriti^ is, however, a composite being. Prakriti 
has or holds within itself (or herself, as our 
Vaishnavic philosophers would say) an endless 
multiplicity of beings similar in nature to herself, 
all self-conscious like herself, and all severally 
and collectively bound up with her on the one 
side, and with Piirmha^ on the otlier. But 
the relations of these countless myriads of self- 
conscious beings with the Purii^ha are not direct 
but are established and realised through the 
FrakritL Because the Prakriti^ like the Purusha^ 
is eternallj' perfect and self-realised, stands 
beyond the time series ; and, therefore, is able to 
fully meet the demands of the eternally perfect 
and infinite Purusha, Purusha is full and 
complete in His relations with Prakriti, Puru- 
sha has really no need of these myu’iads of beings 
who compose, so to say, the being of Prakriti 
for His own self-realisation. His Prakriti is 
sufficient unto that end. These myriads of beings 
are, therefore, related to Purusha in and through 



BH AG AVAN SHREE KRISHNA 


137 


PraJoiti with whom they are jomed as limbs 
to a body or organs to an organism. The self- 
realisation and self-fulfilment of these myriads 
of beings comes through the Prakriti alone and 
they reach their highest realisation and perfection 
in the Parusha not directly but tlu’QUgli the 
mediation of the Prakriti. Your Christian theolo- 
gians will be able to enter into the meaning of 
this Vaislinavic dogma or tlieory by interpreting 
it in the terms of their own thought and specu- 
lations, and substituting hero the Christ for our 
Prakriti. As in your popular Christian thought 
and theology salvation comes only through 
Christ, and man must seek and find or roach his 
God in and through the Christ, even so in our 
Vaishnavic thought and thcolog}^, all creation, 
which consists of beings in course of progressive 
realisation of tlieir respective ends and perfection, 
must seek and j*each their respective ends in God 
but through His Prakriti. And in the concep- 
tion of this Prakriti as a composil.e being 
wherein is included an endless myriads of beings 
who participate fully in the nature and life of 
the Prakriti., who are in all respects like the 
Prakriti herself, our Vaishnavic poet-philoso- 
phers found the ground and substance of their 
conception of Yasha or good repute, as a hliaga 
of the Ijord. 
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SOCIETY OF THE LOkD 

The unity of the Absolute or the Lord is not 
an undifferentiated but an eternally self-differ- 
entiated unity. In this eternal act of the 
self-differentiation, the Absolute stands to Himself 
as His own Subject and His own Object. Tn His 
subjective aspect, the Absolute is Purusha ; in 
His objective aspect the Absolute is PraJcriti. 
This PraJcriti is both inanimate nature and a 
spiritual being. As a spiritual being this 
PraJcriti is a composite entity, has and holds 
within itself the myriads of spiritual beings in 
creation, including the human race. These 
Spiritual beings partake of the nature of the 
PraJcriti^ are self-conscious and capable of loving 
and responding to love, and working their own 
will upon others and capable of being worked 
upon similarly by other wills. These spiritual 
beings eternally self-i'ealised or existing in all 
their perfection in the being of the PraJcriti 
and through the PraJcriti participating in the 
eternal sport of the PttrutiJia^ constitute what 
may be called the Society of the Lord or the 
PurusJia and thus find the ground and substance 
of His YasJia or good repute. The bJiaga called 
YasJia oi BJiagavan implies this. 

Judaism, as you know, is like all ethnic 
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systems, an essentially social religion. And there- 
fore 5=^011 find in the Old Testament the idea of a 
society of spiritual beings^ called the Sons of 
God, or Angels, who are the eternal companions 
of the Almightj-, wl)0 love Him with all their 
mind, all their soul and all their strength, who 
are constantly united in love and will with the 
Lord Almighty. These Sons of God, Ben-e- 
Eloliim, constitute the society of the Ijord, and 
what is called Yasha in our Vaishnavic thought 
and literature as a hhaya of Bhagacan or the 
Lord is really the good repute which the Lord 
Almighty of the Old Testament enjoyed among 
these Sons of God, or in the society of the 
Angels. You are familiar witli the idea of the 
Angels singing glory to the Lord. These hymns 
of praise are what our Vaishnava poet-philoso- 
phers wouhl accept as a i:>roof of the Yasha or 
good repute of Bhagaran. The Sons of God are 
eternal and immortal beings, who liave been 
with the Lord Almighty from eternity to eternity 
canying out His wishes in His creation, and 
responding to His love and will from cteinity. 
If you still believe in these Angels, you will find 
little or no difficulty to enter into the spirit of 
what our Vaishnavic philosophers have spoken 
of as iasha or good repute of the Lord 
Ishwara or Bhagaran. But who believes in Angels 
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to-day, ill modem civilisation? Belief in Angels 
have been relegated by inoderii rationalism to 
the uncritical and unscientific fancies of primitive 
culture. It is useless to refer you to it as a help 
to the understanding of Yaffha or good repute as 
an element in the very being of the Lord, 

THE PHILOSOPHY OF THE flEETA 

You iiuiy not have any belief in Angels ; but 
do you believe in your own soul or self as 
immortal ? If you do, and examine the rational 
basis of this belief, you will find it very easy, I 
venture to think, to understand the reality for 
which this concept Yaf^ha stands as an element 
ot the being the Absolute. And in our examina- 
tion of this problem of the immortality of the 
human soul tliere is no better guide in our 
thought and life than Shree Krishna himself. 
The entire philosophy of this immortality is 
found in a nut-shell, as it were ; in the Bhagavad- 
(Teeta or the Lay of the Lord, of which Shree 
Krishna is the Teacher. Let us, therefore, put 
off any further study of the concept Yasha for a 
while, and sit at the feet of Shree Krishna him- 
self to read and understand with his benign help 
and under his guidance the fundamenal doctrine 
of the immortality of the soul. For the entire 
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phiIosoj)hy of Shree Krishna, as I have been feebly 
essaying to explain in these epistles, is bound up 
with this philosophy. It is, however, a very large 
subject. And it is as complex as it is large. 
It is really the centre theme of tlie whole of the 
Bhagabad-Geeta. I had better start our study of it 
with a new epistle. What little I have told you 
in the present letter will, I hope, be helpful to you 
as something like an introduction to the study 
of our philosophy of the Soul and Immortality. 



LETTER XT 


IMMORTALITY OF THE SOUL 

III tlio Bhagavad-Geeta Shi*ee Krishna solves 
the question of the immortality of the human 
soul or consciousness by at once proclaiming 
what we call birth as something tliat is true 
only of the human body but not of the soul. 
Arjuna is troubled with certain prospect 
of death to friends and relations who are ranged 
in battle array against one another in the field 
of Kuruhshetra ; and he lays down his arms, 
saying that it is better to earn oner's living by 
begging from door to door than to secure the 
mastery of the earth and tlie heavens by killing 
one/s friends and relations. An empire stained 
with the blood of brother man is not Avortli 
acquiring. Seeing him thus downcast by the 
thought of death and bereavement, Shree 
Krishna declares : — 

“You talk like the wise and are yet overtaken 
by grief at the death of those who cannot die. 
Neither m3'Self, nor j-ou, nor these lords of 
people who are assembled here, were ever born ; 
nor shall we all ever cease to exist.^' 

This sums up the entire philosophy of the soul 
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and immortality in our thought. Our ancients 
realised it that if once you admit that souls 
are born, that is, are brought into being in time, 
then you must also admit that they are bound 
to pass out of this existence in time some day. 
Whatever is born dies, must certainly die. That 
is the evidence of universal experience. Things 
that have a beginning in time must have an end 
also within this time series. If the human soul 
be immortal, then it could ne never haven been 
born. Birth and death are two ends of the one 
and the same thing. Shree Krishna therefoi’e 
boldly proclaimed that the soul cannot die 
because the soul is never born. 

This is, indeed, the doctrine of the soul in 
our thought, and had been proclaimed long 
before the Bhagabad-Geeta was propounded, in 
our ancient ITpanishads. In the Kathopanishad, 
which is entirely devoted to the elucidation of 
the soul, it is distinctly declared tnat this is 
unborn, everlastingly the same ancient and 
eternal, it is not destroyed with the destruction 
of the body. Shree Krishna develops this 
ancient doctrine in the Bhagavad-Geeta. Follow- 
ing this line of ancient thought, our Vaish- 
navic poet-philosophers have posited the 
whole of humanity both severally and col- 
ectively in the very being of Bhayacan which 
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is their word for what you would call the Divine 
Personality. 

Personality implies, as I have already pointed 
out, differentiation. There can be no conscious- 
ness of. personality or the sense tliat I am I, 
unless I stand in contact with and yet 
contradistinguished from, other personalities, 
who belong to 1113^ own class and kind. It is bj^ 
seeing my own reflection so to say in other 
beings that I tirst became fully conscious of my 
own self or personalit3^ 'Fliis personality of 
mine develops in proportion as I find 1113^ 
thought not only reflected in but supplemented 
by the thoughts of other persons and my 
affections receive their fullest response from 
other humans. These responses are essenial for 
the realisation of our personaIit3^ or the fullest 
development of the sense that we are we, and 
stand differentiated from other beings, more or 
loss like ourselves. There can thus bo no 
consciousness of personality unless there are 
others like ourselves who are the objects of our 
thaught and our love, and upon whom we are 
able to constantly apply our will to fashion 
tliem to our own liking or likeness and who react 
similarl3’ upon us, by their thoughts, their 
affections and their wills. Personalit3^ requires 
thus (1) an object of our thought, through 
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wl)ioh we aie able to realise ourselves as tbinker 
or subject and whose tbougbts react upon our 
thougbts ; (2) an object of our love which not 
only receives our affections but adequately 
responds to tliese and loves us in return, and 
which we are able to constantly biing into pei fect 
union with ourselves by constantly seeking to 
lose ourselves in it; and (3) an object upon which 
we are able to apply our will to fashion it to 
our own ideals, and which is able to respond 
to this operation of our will by its own conscious 
efforts to rise up to the highest standards of our 
thought and thereby reacts upon us. Iliese are 
the essejitial elements of personality as we know 
and realise it in ourselves. 

The Divine Personality cannot there foie be 
an undifferentiated, but must necessarily be a 
self-differentiated TJnity. 'V]\\h is the fundamental 
Vaishnavi(i position, as T have said. And in this 
Divine Personality^ individual human souls exist 
from eternity to eternity in tlieir eternally 
realised form and state. I use the Avord form 
here delibeiately, because though the liunian 
soul has no mateiial form oi’ body made of 
corruptible flesh and blood, yet it is and can 
never be formless. For, form is the very soul 
and essence of the concept differentiation and 
therefore of the concept personality as well. 

10 
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Onr V^aislmHva.s accept unreservedly the perso- 
nnlity of (:Jod. 1'heir God is not the Impersonal 
Brahinan of the Samkara Yedanta School but 
the personal Lswara or the Lord. Therefore, 
Vaishnavic thought posits an eternal act of 
self differentiation in the Absolute, by wbich the 
Absolute stands to Himself as His own object 
of thought and love and will. This object of 
the thought, love and will of the Absolute is, 
as T liave said, in a jirevious letter, called PraJcritL 
This term Pralcrifi carries may meanings. On 
the one side, this outer cosmic world is called 
Pralcviti, Bnt this is only what may l)e called 
the setting in whicli the Pralcriti is placed to 
I’eveal and realise Herself both to Herself and in 
relation to the Puruslia. Idiis cosmic world 
again is a composite world. It holds within 
itself both what, we (^all the world of physical 
objects as well as what we know as the world 
of sentient and self-conscious btdngs both human 
and those that stand below and above this human 
plane. Here in this cosmic world, that exists in 
itself in its essence and idea, in the consciousness 
of the Absolute, is wliat we call Prahriti. But 
we too exist as eternal essences, as both eternal 
idea and form, from eternity to eternity, aspaits 
or components or organs or limbs of this 
Prakriti. It is to this eternal idea and form 
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of ours, that from which the present course ot‘ 
our individual or personal evolulion has 
proceeded, that Shree Krishna rel'ers here 
as that which was never born and wdiich, there- 
fore, can never die. This, in a nutshell, is the 
whole doctrine of the immortality of the human 
soul or the doctrine or dogma of tlie persistence 
of the human consciousness or personnlity aftej* 
<leat]i in our Vaislinavic thouglit. 

POINTS OF AROITMKNT 

The vvljole argument is this : If wo are born 
in time, then it is inevitable that we must also 
cease to be in our present state or foiMu in time, 
or, in other words, if it be true tluit w(>, as we 
know ourselves to be, as a scd f-(jons(nous per- 
sonality, did not exist before we appeared on 
the plane of tlie living at our ]> resent birth, 
then we must inevitably cease to exist in onr 
present slate as self-conscious pei'sons at death. 
There could be no death for ns, that is no break 
in the continuity of our c.onscjousnes>s that we aie 
vve, only if there never was any l)ii th also of tliis 
consciousness. Shree Krislina. says, we were 
never born and therefore we cannot die also. This 
is the first point in the Hindu docti ine of the 
immortality of the soul, as you would call it. 

The next point is this : If we are never l)orn. 
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or, in oUier words, if this personality of onrs 
never came into being at. any particnlai* point of 
tirne or if it be t.rue that we liave existed as 
in<)i virhials from eternity tl)en wljere and liow 
did we exist l)efore our present bij’tli, as 
individual hnnians? The answer to this question 
is, that we alL have existed in the Being of 
Brnliiinm, (ionceived as the 

krifi or Bhagavaii Jis the Bhagavata says, from 
etei’nity ; or, moie correctly speaking, we liave 
existoil in and as Prakrifi in the very Joeing of 
the Lord from eternity to eternity, and we 
have existed tliere as eternally I’ealised personali- 
ties. 

But the concept personality inplies relations 
of thought, love ii\n\ will ; which again implies 
the existence of othei* persons similar to our- 
selves, who stand relate<l to us in and thj’ough 
our rational, our emotional, and our volitional 
life. In other words, the existence of our per- 
sonalities as eternally realised in the Beiiig of 
the Absolute, iinplies also the existence of other* 
personalities eternally-realised in the Al.)solute, 
in and tlirough our multitudinous relations of 
love and service in association with whom we 
have been eternally realising the fulness and 
perfection of our personalities. Tt means, in 
plain language, that there has existed from 
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eternity to eternity, a society of eternally realis- 
ed and perfected personalities in tlie very Being 
of the Lord Jswara or Bhagavaii. 

This is the logic of the position which Shree 
Krishna took np in the Bhagavat-Geeta in regard 
to tins problem of the human immortality or the 
persistence of our personalities beyond death. 
We have existed from eternity to eternity in the 
Being of the Absolute as parts and limbs and 
organs, so to say, of flis Prnkriti in and through 
which He eternally realises His Personality. 
‘‘Neitlier I myself (as distinguished from others), 
nor yon, nor these lor<ls of men (as distinct 
individualities or personalities) were born in 
the past, nor shall we cease to l)e ( as distinct 
individuals or persons ) in the future/' ^fliis is 
the gist of the Geeta doctrine of what, you call 
i in mortality. 

It implies that even the soul of man has 
notes or marks of individual oi personal differen- 
tiations like the human bodies. I'here can be 
no individuality or personality without these 
notes or marks by means of which one soul is 
known as distinguishe<l from others. ^Fhese 
notes or marks of individuals constitute the 
essence of our concept individuality or person- 
ality. These notes and marks also constitute 
the e.ssence of the concept form or body. Form 



160 euhope asks : who is siiiiee khishna 

(loos not moan necessarily" material form, nor 
does the tlie term body necessarily mean 
a material or sensuous body. We speak of 
forms of thouglit, which mean not material 
forms, but what may well be called thought 
forms, or notes and marks of thinking that 
distinguish oiie thought from another. Generally 
these forms of thought are revealed in words, 
but we can conceive also of speecbless thought, 
whose forms must be beyond words. Form or 
body does not necessarily imply therefore a 
physical or sensuous body or form. And when 
we speak of individualities or personalities as 
eternally existing in th(‘ Al)Solute in their eter- 
nally realised and absolutely perfected forms 
or bodies, wo do not attribute carnality or 
materiality to these forms or bodies. 

SIDDMA HEITA 

Indeed, wiiat really are these things which 
we call materia,] or carnal forms or bodies ? At 
the final analysis do not these resolve themselves 
into ideas or archetypes ? These forms or bodies 
are passing tlirougb the process of evolution of 
an idea. This idea is not a material but a 
s{)iritual substance. Even this gross form 
of flesh and blood in which our souls or 
•personalities are clothed now, are really not 
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gross material things seen in the light of this 
law of evolution, but are really found at their 
final analysis to be spiritual ideas or archetypes, 
that are seeking to })rogressively reveal and 
realise themselves in this cosmic process. And 
in the Being of the Frahriti tlieso bodies of 
ours exist from eternity to eternity, in their 
eternally-realised state and peifection. Our 
Vaishnavic tliought has a special term Foi’ tliese 
eternally-realised bodies of ours in which we 
exist from eternity to eternity in the Loj*d. Tliat 
term is Sicldha Deha, Siddha means eternally 
realised , — Deha ineaiis l)ody. '^^IMiese spiritual 
forms or l)0(lic'8 of onis are tlic eternal insti’u- 
ments and vehicles through which we stjtiul 
related in thought, emotions and will to other 
spiritual beings who constitute the elements of 
the Prakriti on tlie one side and tlirougli tlie 
Prakriti to the l.stvara or Hhagavan on tlie 
other. 

And it is this society of spii itiial personalities, 
cterruvlly present in the Being of the Lord, who 
constitute the ground of bharja number three, 
Yasha or good repute of Bhagavan, '^riiese 
spiritual personalities are what have been 
calked Sons of God in your Old Testament. 
'Fhese are wliat liave been conceived as 
Angels by Catholic Christianity. These are 
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wliat onr Vaisliiuivio tlionglit seized as the 
eternally realised liiiinnn personalities in the 
Being of the Lord, or Siddhas or Siddha 
Dehis. 

'riiis society of eternally realised personalities 
living in their innliitudinous relations of love 
and service with one another and in the perfect 
enjoyment and InUilment of these loves and 
relations in (lod, is what Christ referred to as 
the Kingdom of Heaven or the Kingdom of God. 
This is what our Vaishnavic poet-seers speak of 
Shree Brindahan. 

Here in the society of tlje Siddhas or what 
you would call the Angels, who arc really no 
other in our Vaishnavic thought than the eter- 
nally ])erfectod arcliety|)os or prototypes or ideas 
that stand behind the evolution of our own 
personalities — the hypothesis which justifies the 
injunction of Christ, Be ye as perfect as your 
Father in Heaven is, and which is the logic of 
the declaration of your Bible that God made man 
in His own image — that Bliagavan realises His 
Yasha, And it is here in this conception of 
Bliagavan as eternally realising Himself in a 
society of eternally perfect personalities that 
we have the highest idea or ideal of the social 
philosophy of the Hindus. It is here also, 
in our conception of the Divine Personality as 
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Bliagavan, tliat we have our real philosophy of 
this cosmic world. But of this I must speak 
ill another letter. 



LET^PER XU 


SOURCE OF KNOWLEDGE AND BEAUTV 

I have tj'ied io explain so far three out of 
the six hhagas which fill up our concept Bhaga- 
van. ^Phe other three, as yon may possibly 
remember are (1) Shree or that which draws 
others by its loveliness, f2) Jnanam or knowledge 
or wisdom, (3) Vairngya or disattacliment. 
Shree in ordinary pj:, ilance is that quality of our 
face and form as well as of our general deport- 
ment which by its loveliness powerlVilly attracts 
others to us. It consists lirst of exquisite beauty 
or lovelines.s of form or body. Second, this 
Shree consists of the beauty oi* lovelijiess of the 
movements of the liml)s, ami in its cultivated 
state it develo|>s into the most ai’listic modes of 
walking or standing or sitting or lying down 
aTid of speaking (revealing the attractiveness of 
the voice which is exquisitely musical) or look- 
ing, revealing the irresistible power of the eyes 
to fascinate othei-s. All those are what may be 
described as the constituent elements of this 
hliaga number four — Shree, it implies a per- 
fect body and the highest perfection of all limbs 
and organs of this body. Bhagavan, in our 
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V^HisliiiRvic tlioiig'lit is, tlierefore, coDceived not 
as absoluiely witliout body or fono. Neitlier is 
Bhagavan burdened will) bodies like onr own, 
tliat are Forined of gross rnaterial and art* subject 
to growtli and decay. But the body of Bliaga- 
van is made uj) of spiritual substances. Tliese 
spiritual substances are tluee, nameU', pure 
existence oj* Saf^ and pure thought or Chit^ and 
pure joy or Atiandani. Our bodies are made of 
flesh and Idood and nerves and bones and other 
material substances. The body of Bhagavan 
is not made of tlu*se corru|)t elements, that art* 
subject to disease and tlecay and th^ath, l)ut of 
eternally lealised Saf, Chit and Anaudam. 
^riiese are also the material out. of which our 
own eternally realist*d bodies or forms in wliich 
wo exist from etei nity to eltunity in the Being 
of tile liortl Bhag*avaii are made. And, indeed, 
the logic of our [ihysical forms and lives is this 
Kternal Form or Body of the Lord Bhagavan. 

All our perceptions of tin* beauties of flic 
form suggest the existenc;e of a Form of Beaut.\' 
absolutely full and perfect. The evolution of 
human lieauty posits this absolutely perfect 
beauty at its origin, which it is the aim of this 
evolution to reach and reveal. So it is with all 
the other ideals of loveliness which is the eternal 
quest of Art. And the ultimate generalisation 
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and final synthesis oF our experiences oF beauty 
and loveliness is this Perfected Beauty or the 
Form of Beauty oF Bliagavam, who is the aibode 
of all beauty and loveliness or what is called 
Shree in Sanskrit and who, therefore, pei-pel ually 
draws all selF-conscious beings to Him. In His 
Beauty is the fulfilmejit and satisfaction of oiu* 
eyes. In His voice is tlie fulfilmeiit and satis- 
faction of our ears. And so on and so forth. 
Bhagavan is the fulfilment ainl satislaction of 
all our senses. I'hese senses are ^jerpefually 
essayijig to rise through perception of jiiaierial 
objects to the realisation of that joy which cannot 
come from matter. In Fact, there is no joy oi* 
enjoyment tliat can be called absolufely matej’ial 
or sensuous. All joy, like all thought, comes 
through self-realisation. Jji our enjoyment, of 
things as in our knowledge of them tlie self ( to 
(|Uote the familiar Hegelian dictum ) separates 
itself from itself to return to itself to be itself. 
Unless and until the self finds itself back in the 
object of its enjoyment, it finds really no joy in 
it. When we enjoy gross malerial objects, for 
itistance sweets or scents etc., we realise thjough 
these onr gross sense life. But these enjoyments 
do not reveal onr self fully. It is only when 
other humans become the objects of our enjoy- 
ment, when we lose ourselves in the 
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(3ont:emplat.ioji of the beauty of tlie human form 
or the sweetness of the human voice, or the 
softness or cooliu'ss of the human toncli or the 
fragrance of the human body, or tlie grace of 
human movement, wlien speech of man or 
woman be(U3mes pure music, and their walking 
becomes the most |»eifect dancing, revealing 
thi'ough sound and movement the liighest ideals 
of music or dancing, it is only then that we 
realise our own self or soul in and through 
tliese so-called sense enjoyments of ours. And 
then tliese enjoyments really (jcase to I)0 
sensuous but are lifted to the {>lane of the 
spiritual. Because the soul and essence of these 
enjoyments is not to be found in what we seize 
with our gross senses, but in that which per- 
petually eludes the grasj) of these senses and 
draws us away from the realm of the seen and 
the sensuous to that of the unseen and the 
spiritual. Indeed, the ujuversal experience of 
all sense-enjoyment is that these enjoyments 
pall upon our soul tlie moment the.y reach tlie 
limits of their sense perceptions, and cease to 
aff‘oi*d us any joy, unless and until we are able 
to feel the attraction of the unseen and the 
spiritual in them. Our art consciousness is 
perpetually lifting us through our veiy sense 
experiences and sense enjoyments to the plane 
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oF the snpei- sensuous and the spiritual. Our 
perception of human beauty and human 
loveliness therefore continually lead us to the 
cognition, however dim and feeble it nmy be, 
of a Foivm of Perfect Beauty and Loveliness 
which the eye of man cannot see, but which 
tlie soul of man, which illumines his eye and 
all his outer senses, perpetually hankers after. 
And this Form of Perfect Beauty and Loveli- 
ness constitutes what is called bhaga inimber 
four, or Shree in our ancient traditions. 

Bhaga number five is Jnanatn and number 
six is Vairaggam. Jnanam means, as you already 
know, knowledge. Here the term Jnanam is 
qualified l)y the adjective samagra or entire, 
From beginning to end. All knowledge is in 
Bhagavan. He is the i-epository of absolute^ 
knowledge and wis<lom. And He has also all 
Vairagya or disattachment in Him. Botli this 
knowledge and this Vairagya are essential 
requisites of the Perfected Being of the liord. 
.He holds in His Knowledge all the objects of 
the universe both severally and collectively, 
and He enjoys all Ibese olqects as well. These 
are the objects of both His knowledge and His 
enjoyment. But both perfect knowledge and 
perfect enjoyment demand the aloofness of the 
kuower and enjo3'er From the object of his 
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knowledge and enjoyment whieli is implied by 
the term Vairagya. Tliese, namely, Aishvarya^ 
Veevya,, Yasha., Shree^ Jnana and Vairagya.) jmc 
called tlie six hhagas in Sanskrit, lihagavan is 
He who possesses tliese in their entiretj". 



LF/I^rER XIU 


SYNTHESIS OF OUlt EXPEHIENOES 

BlfAXTAVAN is, as I liave tried to explain 
in my previous letters, the ultimate synthesis of 
our experiences. Tlie.se experien(3es fall under 
three heads : (1) our experiences of matter oi* 
tlie outer cosmic world ; (2) our experiences of 
our OAvn inner life ; (3) our exporiences of 
other huinaiLS, lioth as individuals and as 
memhers of society. The generalisations of 
these experiences cdnstitute what we call 
science. All o^r sciences, as you will find upon 
a little reflection, are built upon the hypothesis 
of what I would call our consciousness of a. 
dual ordei’, one consisting of an objective 
world of facts or actualities and the other, 
a subjective world of ideas or idealities. The 
physical sciences, for instance, which are built 
upon the generalisations of our experiences of 
outer physical phenomena, are really based upon 
our percept ions of these |)henomena on the one side 
and our intuitions of a mental ojxler oi* system 
of ideas corresponding to this outer physical 
order on the other. Tt is these inner intuitions 
which enable us to rationally understand, 
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interpret mid SNstoinatise oiir experiences 
of tins outer cosmic or pliysical order, and 
thereby to construet. the physical group ot' the 
sciences. Similarly, our* experiences ot: our inner 
lit'e also reveal a dual order, namely, an order of 
actualities that are realised by us in on i* thoughts 
and emotions and volitions on tin* one side and 
a.n oi’der ot* i<lealilies which these relations are 
eonsrantly as|)iiing to attain. We know oui'- 
selves r(*Hlly not by what we actually think or 
feel or will fi-oni moment to moment bnt by that 
which stamling ladiind these passing trarisl’or- 
mat ions progi’cssi vely l•eveal their* ideal-end. 
The Universal is the logic of our inner rational, 
emotional and volitional life. A^\ our* thoughts 
an<l emotions arnl vu)litions seize their j^ar ticnlai' 
objects not. by themselves but in and thi’ongh 
tire universal relations in which they stand with 
other' thouglits, other <mrotions and other 
volitions. It is upon these intuitions of the 
Univer’sal as revealed in our inrnu- lile tliat we 
a.re able to build up the psychological group of 
the sciences as well as all our philosopliies. 
Similai'ly, oui' ex|>eriences of tJic human sO(;iety 
vvhicli constitute the foundation ot' ctliiris of 
all our social relations and endeavonis, posit a 
universal arrd eterrrally realised social oi’ moral 
order at the backof onrs wliereiir we pi ogre.ssi vely 
11 
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eognisB llie ideal orders, namely, the ideal 
pliysical, tlie ideal mental and the ideal social 
oj’der in the being of the ABSOLUTE and 
have given the name of BHAGA.V'^AN to the 
A BSOLUI'E tlins real ised . 

This inateiial or natural order before us, 
llie blue expanse of the lieavens above, this 
SUM, this moon, these planets, these starry liosts, 
these winds and clouds, the phenomena of 
the rainbow and the twilights, lightening and 
rain an<l every otlier manifestation on the 
celestial place — all tliese are perpetually quicken- 
ing our tlioughts and inspiring our emotions 
with the suggestion of a perfection and beauty 
whieli they are striving to reveal but can 
never reach. As we gaze upon the rising sun, 
we are drawn by the intuitions of a promise 
of grandeur which the sun never fully 
realises. Similarly, as we gaze upon the full moon 
flooding the heavens and the earth with liquid 
silver, we dream of scenes of beauty and 
loveliness which the moon can never reveal. 
And so on and so forth in all our experiences 
of this outer cosmic life and plienomena, 
we ])erpetually sense a state of eternall}^ 
realised perfection in which this outer cosmic 
world must somewhere exist. We see this 
outer world is passing through a course of 
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evolution. In other words, we sec growtli 
and development liere. But growth and deve- 
lopment can have no menning unless they 
move tow^ai’ds some delinite but unrealised 
thougli pi’ogressively realising state ot‘ perrec- 
tion. This perfected state of cosmic objects 
and phenomena is the liegulative Iilea in 
cosmic evolution. Cosmic evolution, therefore, 
necessarily establislies a jierfected or eternally 
realised form and condition of this cosmic world. 
Where is it to lie found ? In Bhagavan, 
this is the answer of our Vaishnavic 
thought. 

Whatever exists must exist in some thought 
or consciousness. There can be no existence 
except in consciousness or thought. ^rhis 
immeasurable materal universe must exist in 
a Consciousness, which is endless and eternal. 
Tliis cosmic world, so far as w^e are ablu to 
think it out, could really have no beginning 
in time. Tlie changes Avhich we observe in 
this world do no doubt occur in time. Parti- 
cular transformations in this cosmic world, 
which we see going on before our eyes, really 
constitute as so many links in a chain of 
which we neitlier knoAv the beginning nor can 
see the end. The inevitable logic of cosmic 
evolution is that that which is progressively 
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revealing itself in time and space must have 
an existence in ils perfected and eternally 
renlised condition beyond lime and space or 
in some Consciousness which holds within 
itself fdl time and all space. The One-and- 
l jj I d i V id O' I Co r) sc i o u s n ess - - the A dratja-Jnnna m — 
in wJiich this cosmic order exists eternally 
realised in its fullness and pKofeciion is 
Hhagavan. 

Similarly, our individual inner experiences 
also posit as tlicir inevitable logi(‘ an Mtermil 
Conseaonsness in wbich we live and move and 
luivo our being. But tbese inner experiences of 
onrs cominne onr sense i)erceptions on the one 
hand and our inner intuitions on the other. 
Our til on gilts, emotions and activities ai*e related 
on tlie one side to this outer world of sense 
and matter and on the other to the inner world 
oi’ llionglits and ideas, d'lie bhernal Con- 
s(!iousness in wliieli wc move, live ami liave our 
bring must, tlieiefore, combine within itself both 
this outei' eosmic world and the world of 
tliought, eniotions and will of men. dMiese 
human lieiiigs also like the outer cosmic world 
exist in their eternally realised form and 
perfection in this Eternal Consciousness called 
Bhagavan. Yon and I and every other liuman 
who are growing from weakness to strengtli. 
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roni) ignom]K?o to knowledge, t'ron) selfishness to 
love, we too must have a perreeted and eter- 
nally I'ealised life l>ehind this present life of* onrs, 
which is piissing through this evolvit ionary 
process. ^Dud is tke irresistible conclusion t(> 
which oui* innei* life leads, liike this cosmic order 
onr inner mental, emotional mid volitional life 
also has it meaning and FnlHIment in l^hagavan. 

Similarly, again, (his social orrlei* of onrs with 
ils mill tit ndinons relations of love ami service 
and the act i(»n ami e<»n n tm- act ion of ditrerent 
pcj'sona li ties n].)on one a not Inn’ in and through 
vvliicli our moral and spiritual cons(*ionsness 
evolves, suggests as its in<*vitable logic a perfect 
Social Order wherein all the relations of life 
starid eternally realised. M'lris (‘ternally realised 
social or moral order, this world of emotional 
and volitional idealities whieh hold tire 
master kev to the profonml mysteries of our* 
spiritual life, exists in Bhagavan as elermnits of 
Mis Own Being, d'his ]>erfeet social order must 
he set in a p(*rlV‘C‘t<*il eosmi(' orrhn* or* nature- 
environments. All these, therrd’oi'e, nainely a 
perfected socia I order'. |»erlV^cted h nman indi- 
viduals and a perfect cosmic onler exist in tlic 
very Being of the Jjord. 

M'his eternally realised triple order and relatiotis 
have been conceived as Shree Brmdahan by our 
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poet philosophers. This Brindahan is the key-note 
ol:' the doctrine of Bhagavan and tlie philosophy of 
Shree Krishna. To understand what our concept 
Bhagavan really stands for, you must try and 
seize the conception of Brindahan. What the 
Kingdom of Heaven was to Jesus Christ, what 
New Jerusalem was to Sweedcnburg, what is 
called Heaven in every religion, tliat is Shree 
Brindahan to Indian Vaislinavic thought and 
realisation. But I must speak of this in my 
next letter. 



LtrrTER XIV 


KINGDOM OF HEAVEN 

Have 3^011 ever tried to think out and repro- 
duce in j’our own mind what really is tlie 
Kingdom of Heaven of \vhich you have heard 
ever since you w^u'c a little child repeating the 
Lonks Prayer morning and evening seated upon 
3’Oiir vnotlier’s knees ? 

^H.)ur Father which art in Heaven, Hallowed 
be Thy name. Thy Kingdom come. Thj^ will 
be done on earth as it is in Heaven.” 

What is this Heaven ? What is this thing 
which you have always referred to as ‘^Thy 
Kingdom” ? I wonder if this (juestion has ever 
troubled ,you. I wonder rcall^^ if it ever troubles 
those countless millions of Christians who repeat 
it eveiy day of their life. H, how^ever, you dis- 
cover w^hat this Kingdom of Heaven real 1 3^ and 
trill y stands for, 3'ou will be forced to the couclu- 
sion that it is nothing, indeed it can possibl3^ be 
nothing, more or less than that w^orld of ideas 
or idealities that stands at the back of this 
world of our sense and thought and furnishcvS 
an intelligent, that is, a rational explanation 
of it. 
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UNIVEHSAE CONSCIOUSNESS 

Our exaniiiiRtioii of existence leads us to the 
iirst concJusion, ns I Inive alrea<ly pointed out 
ill these letters, that wliatever exists must exist 
in some coiiscionsiiess Avhicli knows that it 
exists. Tliis univei-se must, therefore, exist in 
Universal Consciousness. This is the first con- 
clusion of our examination of our existence. 

^rhis universe, again, ns we know it in our 
experiences, is passing through a course of 
evolution- In otlier words, this universe, with 
all its multitudinous objects, is perpetually 
growing from less to more. ^Phe objects of 
this universe are passing through ceaseless 
transformations : and these t rnnsfojmiations are 
reaching out to some id<‘a or ideal which is 
being perpetually approaclmd liy the various 
objects of this creation but which these objects 
never seem to reach. Evolution tlierefoie implies 
the presence of some ideal or {)erfect:od type 
which it seeks to reveal and realise. 1'his uni- 
verse, which is passing through the course of 
evolution almost before our veiy eyes, must 
have therefore botli collectively and severally 
a perfected form or state of its own which it 
is seeking to reach progressively in njid 
through this visible process of evolution and 
transformation. And this perfected form oi* type 



KINGDOM OF HEAVEN 


169 


of the universal cosmic order must exist like 
everything else in some consciousness. This 
order being eternal and infinite, the Conscious- 
ness that holds it must also he Eternal and 
Infinite. This is tlie necessary logic of our 
experience of this world before us. 

And, my child, you will see at once if you 
have followed me intelligently so far and have 
been able to accept the logic of thought that T 
have been trying to lay out before you, that 
what you have been referring to as ‘^Thy King- 
dom^' or the “Kingdom of Heaven” in all your 
prayers ever since you were a mere strip of a 
girl can be nothing more or less than this Eternal 
and Infinite Consciousimss wherein this universe 
both severally and collectively has existed from 
eternity to eternity in what I have described as 
its etej’jially-realised form and perfection. 

SlIREE BllINDABAN 

This is really what our Vaishnava poet-philo- 
sophers have conceived and realised as l^hree 
Brinddban. There is this difference perhaps be- 
tween your Kingdom of Heaven or Kingdom 
of God and our Shree Brindahan that while 
the former is conceived practically as an abstrac- 
tion, as a logic of thought or at the utmost 
as the product of what you would call Faith 
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and wliai you would prefer to call religious fancy 
or imagination, the latter, that is our Shree 
Brindaban has been sought to be realised by 
our Vaishnava saints and seers and devotees as 
a concrete reality. And excuse me, it* I say to 
yon, my child, this concrete conception is by far 
the most rational and logical as it is also 
obviously the most soul-satisfying and therefoj’e 
truly 8[>iritual. 

I do not pretend to the pure visioii of the 
seers and the saints who see tins Brindaban 
as clearly in tlieir beatific vision as you and 
I see the things of tin's outer world of sense and 
matter. But yet I believe in this Brindaban as 
if 1 see it witli these outer eyes. And all that 
I can do for you is to lay down the process of 
thinking and feeling that has revealed it to my 
thought. 

LOGIC OF EXISTENCE 

I have not seen God or Brahman. Yet I 
believe that GJod or Brahman exists because. 
I find it is impossible to discover any basis 
of my own rational, emotional and volitional 
life except on the hypothesis of. the existence 
of an Absolute Will. This is the ground of 
my belief in God. 

And though I have not seen Shree Brindaban 
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I believe that it exists on the same kind of 
evidence upon which my belief in God is based. 
Shree Brindahan is the logic of my experience 
of this outer cosmic, this inner mental and this 
human social order in which I live, move and 
have my being. 

I look at this outer world of matter and 
sense, and how do the beauties of this world 
hohl my soul in their bondage ? The sun, the 
moon, the stars, the cloudless blue autumn, the 
rushing storm witids, the pouring rains, the 
flashing streaks of lightning that renders darkness 
visible during the suinmei* niglits, tlic weird 
play of light and darkness high up iu the 
heavens above — all tliese suggest perpetually to 
5ny mind their respective perfected forms and 
states. And my henrt yearns for a celestial 
world wherein that whicli is imperfect but 
uioving towards perfection here in this sidereal 
kingdom before me exists in its eternal perfec- 
tion and beauty. Where aie the promises of 
all these glories fully realised, my lieart asks. 
If these promises arc realised nowhere tbeii 
what a cruel nightmare must this world be ! 
If I liave to believe that this woi’ld is nothing 
more than such a hideous niglitmare, then I find 
my hold on God also slipping away from my soul. 
Then there can be no God either ; in any case 
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there cnn be no God who is All-Good and All- 
Povverful. Jolin Stuail. Mill’s dilemma theii holds 
my soul down and I see no way of escaping from 
it. It is therefore that T say that if there is God, 
if He be the Eternal and Infinite Consciousness 
which holds all things and in vvhicli all things 
exist then this imperfect world of ours must be 
perfect in Him. This sidereal kingdom must 
exist in its eternally realise<l state in the very 
Being of the Lor<l. 

Fi’om those celestial ami these terr(\stiial 
objects and phenomena, when I look upon tlris 
wonderful animal kingdom, the beasts and the 
birds and the creatures that ei’awl the earth, and 
observe their struggles bn* life and perfection, 
my mind goes irresistibly out to an ideal animal 
kingdom where every sentient and moving and 
living thing exists in its own eternally-'realised 
perfection. ^Pliis is the necessary logic of 
biological evolution. And when T concenti*ate 
my thought in my inner vision of these idealities, 
I find them existing from eternity in the very 
Being of the liord. 

And when I let my eyes fall on the 
beauties of this earth as it passes its annual 
revolutions through the different seasons of the 
year, each resplendent in its special features and 
glories, my heart yearns still more intensely for 
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the sight: of tliat perfect earth of vvhicli this eartli 
of oars can only be a feeble reflection or 
replica. Behind this earth of ours there must be 
another earth wherein whatever imperfect here 
stands revealed in its fullest perfection. Like all 
things else tin's eternally realised perfection of 
the earth must also exist in the Consciousness 
of the Eternal and the Absolute as elements of 
His own Being. 

And then when I look about me and see these 
humans in whom 1 liml the Ijighest and truest 
meaning of my own outer and inner life^ in and 
til rough whom I realise my own self or soul, 
whose wisdom illumines my understanding, whose 
love moves and purities my feelings, in whose 
service 1 lind the highest realisation of my emo- 
tional life, my heart irresistibly is di’awn towards 
that unseen worh) wherein the loves a.nd lights 
of these lnimaii relations find tlieir ultimate 
meaning and final end and leaiisation. Men and 
women so heautifnl, so lovely and so loving, 
so good, so generous, so adoj’ued with every 
virt ne. are yet so frail, so weak, so changeable, so 
imperfect ! 'rh(*ae veiy imiierrections, liowever, 
suggest a state of absolute perfection somewhere 
towards which this progressive humanity have 
been unmistakably moving. And like all else tliese 
humans and this human society also must exist in 
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their eternally realised form and perfection in the 
Eternal Consciousness of the ABSOLUTE as 
parts and elements of His owj) Being. 

KINGDOM OF HEAVEN 

And linall37 when T withdiaw myself from 
this outer world of sense and matter as well 
as from this social world, so full of love and 
heauly a7)d jo}^ an<l saving service, and stand 
‘Malone to the alone”, trying to realise iny inner 
soiil-life, and watch and observe my inner 
thoughts, emotions and volitions, I find the same 
irresistible logic compelling me to cognise, 
even if 1 may not realise full}", an eternally- 
realised personality" behind this progressively 
realising personality" or individuality of mine 
wliich must liave existed from eternity to 
eternity in the veiy" Jieing of the Lord, as an 
eternal eleineiit of His consciousness, an object 
of His Thouglit, Emotions and Volition. Hero 
I recognise that from eternity to eternity I too 
must have been a conscious pai ticipant in His 
Thought and Love and Volition ; that I too have 
an eternally realised state, I too have been from 
eternity to eternity’ a resident and a subject of 
His Kingdom, co-opertating with Him in the 
performance of His Will. 

And ]iot only I but all my relations must 
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have existed there from eternity to eternity. 
For this is an abstraction when considered 
apart from these lelations. My own fatlierhood 
here below sno;o:es<s an eternal] v lealised and 
perfected fatheihood in wliich state I must have 
existed from eternity to eternity in the Jieing 
of the Lord, as an element, of His Consciousness, 
as part, so to say, of that very Being Itself. And 
so on in all my I'chitions, whether as friend or 
son or lover, 1 must have existed in my eternally 
rtmlised j)erfection in the Lord. But 1 conhl 
not bo a. fatlier without sons and daughters noi' a 
friend without^ friends, nor a lover without a. love 
or loves, nor a soi\ without father and mothei*, and 
so on and so forth. And these relations of mine, 
necessary foi* tlu^ realisation of my own s()nshi|) 
or fatherhood, my own friendshi|> or hrotherhood, 
my own ideal of lover or servant, mast have also 
existo<l in their res|)ective perhn ted and eternally- 
realised state along witli me in the Bidng of the 
Lord, '^^riiere in the Being of tlie Lord 1 am a 
perfect son, a'.id my father and mother are perfect 
father and mother. There T am an ideal l)rother and 
my Ijrothers and sisters arc also ])erfect l)rother.s 
and sisters. There I a,m a perfect lovei’ and so is 
tl»e object of my lov'c. All lhe.se follow irj*esis- 
tibly from onr experiences of the process thron‘g]i 
which we are passing in our 2 )re.sent cycle of life. 
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And all these drive us irresistibly to the idea 
or ideal of what is called the Kingdom of Heaven 
or the Kingdom of God in your language and 
literature and what our Vaishnava poets and 
seers have realised as Brinddban. 
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